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THE MESSIANIC BANQUET: 
THEOLOGICAL, LITURGICAL AND PASTORAL IMPLICATIONS 
FOR EUCHARISTIC PRACTICE 
IN TIMES OF SICKNESS AND DEATH 
 
JONGHYUN KIM 
 
ABSTRACT 
 
This thesis deals with the theological image of the Messianic Banquet 
and the theological, liturgical, and pastoral history and implications of the 
Eucharist, especially as they relate to sickness and death (near-death), 
particularly as observed in the Korean Presbyterian Church (Tonghap). To 
examine the images and meanings of the Messianic Banquet in the Eucharist, 
the thesis begins with meanings of the Messianic Banquet from the first 
century to the fourth century, and then explores John Calvin’s eucharistic 
theology and early Korean Protestant worship. After finding the principal 
meaning of the Messianic Banquet in the Eucharist to be that of a foretaste of 
the meal in the Kingdom of Heaven, I used that image to add a new 
perspective to existing eucharistic rites in the Korean Presbyterian Church’s 
Book of Common Worship (2008), especially as it pertains to the communion of 
the sick and dying. 
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CHAPTER ONE 
 
INTRODUCTION 
 
Statement of the Problem  
“O taste and see that the Lord is good.”1 From earliest times to the present, 
the two principal elements of public Christian worship—the “spoken word” 
and the “acted signs” of the sacraments—have played an important role in the 
connection between God and his followers. The sacraments, through “seeing,” 
“touching,” and “tasting,” helped the faithful to experience God’s goodness 
(Psalm 34:8), which nevertheless could not be perceived entirely by their 
physical senses alone.2 Of the sacraments, it is the Eucharist especially, as 
noted by liturgical scholar James F. White, that provides a “repeated 
experience of God’s self-giving” for believers following their baptism, and so 
there are several images of the Eucharist for them.3 One such image is the 
Messianic Banquet, a topic that was highlighted in the convergence document 
approved by the World Council of Churches (WCC) in 1982 under the title 
                                           
1
 The phrase originates from Psalm 34:8 and is used in the fourth-century Cyril of Jerusalem’s 
eucharistic rite. Cyril of Jerusalem, “Mystagogical Catechesis V: On the Eucharistic Rite 20,” in Cyril 
of Jerusalem: The Procatechesis and the Five Mystagogical Catecheses (Crestwood, NY: St. 
Vladimir’s Seminary Press, 1986), 79. 
 
2
 James White, Introduction to Christian Worship (Nashville: Abingdon Press, 2000), 175-176. 
 
3
 James White, Sacraments as God’s Self Giving: Sacramental Practice and Faith (Nashville: 
Abingdon Press, 1993), 52-54. 
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Baptism, Eucharist, and Ministry (BEM). The meanings of the Eucharist 
identified in BEM, many of them recovered from the early church, are 
“thanksgiving to the Father,” “memorial of Christ,” “invocation of the Holy 
Spirit,” “communion of the faithful,” and “meal of the Kingdom.”4 This fruit 
of the WCC’s work had a great impact on both the eucharistic theologies and 
the prayers of a wide variety of denominations. 
This thesis focuses on the Messianic Banquet: the promised meal about 
which Jesus speaks when he shared the bread and wine with his disciples 
(Matt 26:29); and the future meal to which Paul alludes (1 Corinthians 11: 26). 
In the present, however, the Christian community is to “eat this bread and 
drink this cup” by which they “proclaim the Lord’s death until he comes.” 
This present meal is the Lord’s Supper or Eucharist. The word Eucharist 
comes from two Greek words: “eu,” meaning “good” or “well”; and “charis,” 
meaning “gift” or “grace.” The meaning could thus be interpreted as our 
“thanksgiving” for “all good gifts (grace)” from God. That is, the meal (the 
Eucharist) is a “means of grace given to the church by Jesus Christ.”5 Through 
this thanksgiving in Christian worship, Christians remember not only God’s 
marvelous acts in their past and present but also “anticipate” God’s mighty 
deeds in their future; therefore, the Eucharist can give believers not only an 
                                           
4
 Baptism, Eucharist, and Ministry, Faith and Order Paper No. 111 (Geneva: World Council of 
Churches, 1982), 8-13. 
 
5
 Laurence Hull Stookey, Eucharist: Christ’s Feast With the Church (Nashville: Abingdon Press, 
1993), 172.  
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opportunity to “remember” the Last Supper with Jesus Christ and his 
disciples but also experience to a “foretaste” of the meal of the Kingdom of 
Heaven.6 With attention to the Last Supper as a past event and the Messianic 
Banquet as a future event, the Eucharist grants to the faithful experience of the 
past, present, future of presence of God7 
The theological and liturgical meanings of the Messianic Banquet 
researched for this study are placed in dialogue with the current theological, 
liturgical, and pastoral implications of eucharistic practice in the Korean 
Presbyterian Church (Tonghap), and especially in times of sickness and death. 
While The Korean Presbyterian Book of Common Worship (2008) used by my 
denomination appears to share several of BEM’s views, it currently does not 
emphasize the Messianic Banquet. Chung Chang Bok, in his An Introduction to 
Christian Worship, notes that communion celebrations, typically held only two 
or four times a year, usually concentrate on commemorating the Passion of 
Christ for people’s sin and its forgiveness, so the rite has a mood of solemn 
repentance.8 This results in not only an infrequent practice of the sacrament 
but also more attention being placed on the “down” side of Christ’s Passion—
sin and its forgiveness—rather than the “up” side of it, namely, “anticipation” 
                                           
6
 Don E. Saliers, Worship and Spirituality (Akron, Ohio: OSL Publications, 1996), 22-23. 
 
7
 White, Sacraments as God’s Self Giving, 60-61. 
 
8
 Chung Chang Bok, An Introduction to Christian Worship (Seoul: Worship & Preaching 
Academy, 2003), 232-233. 
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and “foretaste” of the meal in the Kingdom of Heaven—the Messianic 
Banquet. Despite this occasional celebration of the Eucharist, The Korean 
Presbyterian Book of Common Worship has for the first time since 1961 provided 
rituals for the sick that include the Eucharist.9 Against this background, I 
hope to bring into the foreground, especially in times of sickness and death, 
the rich heritage of the Eucharist as the Messianic Banquet which has been 
minimized in my denomination and others.  
 
Significance of the Study 
Anthropologist Arnold van Gennep, in his The Rites of Passage, used 
“spatial metaphors” such as “betwixt and between” to explain the value of 
rites in each stage of a person’s life. According to his explanation, a rite can 
function to enable a passage between the existing life and a new life—the 
transition when people pass through the boundary point of each stage during 
the course of their lives, much like the handshaking and greeting when a 
person first meets someone.10 In this regard, for a sick person and their family, 
an acute illness can also divide into “before” and “after,” and that change 
could benefit from a ritual.11 M. Jennifer Glen, in her article “Sickness and 
                                           
9
 Committee on the Book of Common Worship, The Book of Common Worship (2008) (Seoul: 
The Presbyterian Church of Korea, 2008), 206-214; 520-525 
. 
10
 Ronald L. Grimes, Deeply into the Bone: Re-Inventing Rites of Passage (Berkeley, CA: 
University of California Press, 2000), 6.  
 
11
 Ibid., 337. 
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Symbol: the Promise of the Future,” notes that “alienation” could 
psychologically occur between the sick person and “self” and between the 
sick person and “others” as well as between the sick person and “God.”12 In 
this regard, the New Testament has many stories of Jesus Christ and his 
disciple’s caring for sick and suffering people. Also, Christ and his followers’ 
healing ministry deeply influenced the forming of Christian rituals for the 
sick and dying.13 One of the rituals, communion (Eucharist) for the sick, is 
recorded in the second-century texts of Justin Martyr (First Apology 65, 67), 
and the ritual continues to be practiced by the Christian community today 
(even though at the time of the sixteenth-century Protestant Reformation only 
a few Reformers continued to use the Eucharist for people who were sick and 
dying).14 In 2008, the Book of Common Worship of The Presbyterian Church of 
Korea (Tonghap) first provided rituals for the sick which included the 
Eucharist.15 While the emergence of this ritual for Presbyterians is 
encouraging, it could be seen as a late arrival because the spread of 
Christianity started in Korea in the late 1800s. Given this background, the 
                                                                                                                         
 
12
 M. Jennifer Glen, “Sickness and Symbol: the Promise of the Future,” Worship 54.5 (1980): 
401-402.   
 
13
 Karen B. Westerfield Tucker, “Christian Rituals Surrounding Sickness,” in Life Cycles in 
Jewish and Christian Worship, ed. Paul F. Bradshaw and Lawrence A. Hoffman (Notre Dame, IN: 
University of Notre Dame Press), 154. 
 
14
 Ibid., 165-167.   
 
     
15
 The Book of Common Worship (2008), 515-525. 
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image of the Messianic Banquet—a “foretaste” and “anticipation”—might 
provide new perspective on eucharistic sharing for a sick and dying person 
and the person’s family and friends.  
 
Limitation of the Study  
This study is limited to a survey of a few key points in the history of 
Christianity that have particular implication for the Korean Presbyterian 
Church. Another limitation is the comparatively very short history of the 
Korean Presbyterian Church. This study’s time frame is early Christianity’s 
Eucharist from the first century to the fourth century, John Calvin’s eucharistic 
theology in the sixteenth century, and the Korean Presbyterian Church’s 
history from the late 1800’s to present day. The study deals with the images 
and meanings of the Messianic Banquet in the early Christian documents to 
address the Messianic Banquet in the Korean Presbyterian Church’s Eucharist. 
The study focuses on Calvin’s theology with relation to the Messianic Banquet. 
Calvin’s general theology and eucharistic theology have heavily influenced 
the Korean Presbyterian Church. So the study could serve as a “bridge” 
between the examination of the Messianic Banquet of early Christianity and 
the Korean Presbyterian Church.  
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Overview of the Remaining Chapters 
Chapter Two describes biblical and patristic perspectives (first to fourth 
century) of the Messianic Banquet. Before a discussion of the New Testament’s 
viewpoints of the Messianic Banquet, there is a need to study the ancient 
Passover meal because the Last Supper was the meal with the Jewish Passover 
as its setting.16 The Messianic Banquet of the New Testament is examined as 
are the context and wording of five texts (three Synoptic Gospels, 1 
Corinthians, and John 6) and then the first-century Didache, which was written 
in Syria.17 For the second-century eucharistic documents, the research deals 
with the documents of Justin Martyr (including his First Apology),18 Irenaeus 
(who authored Against Heresies19), and seven letters of Ignatius (who was 
bishop of Antioch in the sub-apostolic period).20 The third century’s 
viewpoints focus on The Apostolic Tradition, commonly (but likely wrongly) 
attributed to Hippolytus.21 After the Roman Emperor Constantine (313) made 
Christianity legal, the authority of each community’s bishop become 
                                           
16
 White, Introduction to Christian Worship, 234.  
 
17
 R. C. D. Jasper and G. J. Cuming, Prayers of the Eucharist: Early and Reformed (Collegeville, 
MN: Liturgical Press, 1990), 20. 
 
18
 Ibid., 107. 
 
19
 Ibid., 111. 
 
20
 Enrico Mazza, The Celebration of the Eucharist: The Origin of the Rite and the Development 
of Its Interpretation (Collegeville, MN.: The Liturgical Press, 1999), 93. 
 
21
 Jasper and Cuming, Prayers of the Eucharist, 31. 
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heightened22 and they started writing their own prayers and commenting on 
the existing rites. Fourth-century documents examined on the Messianic 
Banquet include the mystagogical authors John Chrysostom, Theodore of 
Mopsuestia, Cyril of Jerusalem, and Ambrose of Milan.23 
Chapter Three discusses Calvin’s theology relative to the Messianic 
Banquet because his theology has heavily influenced the Korean Presbyterian 
Church and its ritual texts. However, two other early Reformers, Martin 
Luther and Ulrich Zwingli, are examined because their viewpoints can further 
help the understanding of Calvin’s theology on the Eucharist24—particularly 
with respect to the issue of the presence of Christ in the Eucharist. 
Chapter Four describes the thoughts of Korean Presbyterians on the 
Messianic Banquet. The research deals with the early Korean Protestant 
Church’s history as well as the myth and term Hanǎnim (God) to find a 
possible correlation between the Messianic Banquet discussed in previous 
chapters and the Korean Presbyterian Church’s Eucharist. 
Chapter Five describes, on the basis of the prior three chapters, 
consideration of the Messianic Banquet in current Korean Presbyterian 
eucharistic practice found in the Book of Common Worship (2008), 
                                           
22
 Frank C Senn, Christian Liturgy: Catholic and Evangelical (Minneapolis: Fortress Press, 
1997), 110. 
 
23
 Ibid., 112.  
 
24
 Wim Janse, “Calvin’s Eucharistic Theology: Three Dogma-historical Observations,” in 
Calvinus Sacrarum Literarum Interpres (Göttingen: Vandenhoeck & Ruprecht, 2008), 37-38. 
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particularly in the context of sickness and death. I then suggest the 
construction of a post-communion prayer that emphasizes the theme of 
the Messianic Banquet for the benefit of the sick and dying. 
Chapter Six is the paper’s conclusion that addresses the need for 
more research to explore even more fully the potential benefit of using 
the images and meanings of the Messianic Banquet in Korean 
Presbyterian eucharistic worship. 
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CHAPTER TWO 
 
AN EXAMINATION OF BIBLICAL AND  
PATRISTIC PERSPECTIVES ON  
THE MESSIANIC BANQUET 
 
 
The Background of the Last Supper 
     The Jewish Passover (Pascha) meal, according to the Synoptic Gospels, 
was the context of Jesus’ last supper with his disciples before his passion.1 
Hence, the Passover meal in Jewish worship has a correlation with the 
Eucharist in Christian worship. Before a discussion of the New Testament’s 
viewpoints on the Messianic Banquet, there is a need to study what is known 
of the ancient Passover meal. 
The Passover meal or Seder2 is rooted in the Exodus from Egypt. The 
exodus liberation was an event of great consequence to the Israelites, but the 
Passover Seder is not confined to remembering its celebration as a past event.3 
The story of Passover centered on the slaughtered “Passover lamb” whose 
blood was used to mark the door of Israelite family homes in Egypt, so the 
Angel of Death would pass over their homes and not kill their firstborn sons 
                                           
1
 John’s Gospel has a different chronology for the time of the Last Supper. White, Introduction 
to Christian Worship, 231-232, 234. 
 
2
 See the brief structure of the Seder in Jasper and Cuming, Prayers of the Eucharist, 8.  
 
3
 William H. Willimon, Word, Water, Wine and Bread: How Worship Has Changed over the 
Years (Valley Forge, PA: Judson Press, 1983), 16-17. 
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(Exodus 12:21-23). The lamb had become a symbol of God’s salvation of the 
Israelites in relation to sin and reminded them of God’s redemption; and it 
also functioned as a “communion-sacrifice” ritual to recover the relationships 
with others as well as with God.4 This is because the “communion-sacrifices” 
were unlike other Jewish offerings. In the communion-sacrifices, part of what 
had been sacrificed for the offering (the lamb) was returned to the participants 
to eat together. By doing this, the participants, in effect, shared a sacred meal 
with God, which they saw as a “sign” of his acceptance of them. The annual 
Passover celebration was the most important “communion-sacrifice.”5 
Christians did not offer animals in sacrifice. Instead their rituals 
contained more spiritualized or bloodless offering. In doing so they kept the 
idea of worship as a sacrifice.6 However, Christians saw the lamb as a symbol 
of patient and uncomplaining suffering as well as innocence.7 That view led 
Christians to see the lamb as the sacrificial symbol of salvation, which, in turn, 
could lead them to view Jesus Christ as the “paschal lamb for the sins of the 
world” when they were commemorating the Christian Pascha or Easter.8 The 
                                           
4
 Paul F. Bradshaw and Maxwell E. Johnson, The Eucharistic Liturgies: Their Evolution and 
Interpretation (Collegeville, MN: Liturgical Press, 2012), 8.  
 
5
 Ibid., 7-8.  
 
6
 Paul F. Bradshaw, Early Christian Worship: A Basic Introduction to Ideas and Practice 
(Collegeville, MN: Liturgical Press, 2010), 62.   
 
7
 Robert J. Daly, Christian Sacrifice: The Judaeo-Christian Background Before Origen 
(Washington D.C.: The Catholic University of America Press, 1978), 204.   
 
8
 Paul F. Bradshaw, “Easter in Christian Tradition,” in Passover and Easter: Origin and History 
to Modern Times, ed. Paul F. Bradshaw and Lawrence A. Hoffman (Notre Dame, IN: Notre Dame Press, 
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Christian Eucharist thus was influenced by the idea of sacrifice. 
After their descendants had cultivated their lands in the Promised Land, 
the Jews’ agricultural tradition made “the unleavened bread” of the Passover 
meal (Exodus 12:39)9 their symbol of God’s salvation10 in the same way as 
they did their Passover lamb. When the Second Temple of Jerusalem was 
destroyed in 70 A.D., the national observance of Passover changed because 
the Jews no longer had the Temple in which to celebrate. So they moved the 
observance of Passover to their homes, which changed the ritual’s shape and 
contents. Simultaneously, the unleavened bread (matzah) increasingly became 
a more significant symbol of Passover than it had been before. It provided the 
Jews with the chance to taste the God’s salvation story.11 In his article “A 
Symbol of Salvation in the Passover Haggadah” (the “Haggadah” is the Jewish 
text that sets out the instructions for the Passover Seder), Lawrence A. 
Hoffman noted that the bread of Paul’s eucharistic text was like the matzah 
which was used at the Passover meal. This is because Paul had already used 
the redemptive symbols of the Jews—the “Passover lamb” and the 
“unleavened bread”—to manifest the redemptive image of Jesus Christ for 
                                                                                                                         
1999), 1. 
 
9
 “They baked the dough which they had brought out of Egypt into cakes of unleavened bread. 
For it had not become leavened, since they were driven out of Egypt and could not delay, nor had they 
prepared any provisions for themselves” (New American Standard Bible). 
 
10
 Willimon, Word, Water, Wine and Bread, 17-18. 
 
11
 Baruch M. Bokser, “Ritualizing the Seder,” Journal of the American Academy of Religion 56.3 
(Fall 1988): 443. 
 
13 
 
 
 
Christians in 1 Corinthians 5:7-8.12 For Jews, the Passover is celebrated 
annually to remind them of God’s redemptive Exodus from Egypt.13 Only 
unleavened bread may be eaten, which represents their hasty exit from Egypt 
(“they had brought out of Egypt cakes of unleavened bread. For it had not 
become leavened, since they were driven out of Egypt and could not delay”).14 
Exodus 12:26-27 provides the interpretation of the observance: “And when 
your children say to you, ‘What does this rite mean to you?’ you shall say, ‘It is 
a Passover sacrifice to the Lord who passed over the houses of the sons of 
Israel in Egypt when He smote the Egyptians but spared our homes.’” The 
ritual, through eating, drinking, and conversation, not only recalls the “saving 
power of God’s acts,” but also anticipates the salvation of God in the future.15 
So, in Paul’s comments about the Last Supper, “bread” as a redemptive 
symbol might be imbued with the anticipation of future deliverance. 
 
The New Testament 
The word “remembrance,” which is expressed by the word anamnesis in 
Greek, is used in the Pauline (1 Corinthians 11:24) and Lucan (22:19) texts 
referencing the Last Supper that has become the Lord’s Supper: “do this in 
                                           
12
 Lawrence A. Hoffman, “A Symbol of Salvation in the Passover Haggadah,” Worship 53.6 
(November 1979): 526-527. 
 
13
 Stookey, Eucharist, 18-19. 
 
14
 Hoffman, “A Symbol of Salvation in the Passover Haggadah,” 536-537; Exodus 12:39. 
 
15
 White, Introduction to Christian Worship, 232.  
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remembrance of me.” The term anamnesis does not mean to remember or 
recall a past event. Anamnesis does not mean a “mental process,” but rather a 
“ritual process.”16 When people celebrate the Lord’s Supper, they remember 
Jesus Christ’s directives (i.e., “ritual process”)—“Taking bread and the cup”; 
“giving thanks over them”; “breaking the bread”; “giving the bread and cup 
to those who seek to be Christian disciples”17—rather than recalling (i.e., a 
“mental process”) a dinner meeting of Jesus and his disciples that occurred in 
the past. This ritual process of the bread and the cup can naturally lead 
today’s recipient of the Eucharist to be reminded of the Last Supper with Jesus 
Christ and his followers,18 and remembrance (in the sense of anamnesis) does 
not only recall the final meal of Jesus with his disciples before his suffering 
and death but it also leads his believers to experience “the reality of Jesus 
himself.”19 This is because of the theological idea of anamnesis which is 
“making present again something now past.”20 In the Old Testament and 
Jewish background, the notion of remembrance connects with a sacrifice or 
                                           
16
 Laurence Hull Stookey, Calendar: Christ’s Time for the Church (Nashville: Abingdon Press, 
1996), 29. 
 
17
 The four actions are classified in a liturgical framework by Gregory Dix in his classic work 
The Shape of the Liturgy ([New York: The Seabury Press, 1983], 48): (1) The Offertory, (2) The Prayer, 
(3) The Fraction, (4) The Communion. 
 
18
 Ray Carlton Jones, Jr., “The Lord’s Supper and the Concept of Anamnēsis, Word & World 6.4 
(Fall 1986): 434-436. 
 
19
 White, Introduction to Christian Worship, 233. For example, in our hymnody we sing about 
Christ events—Christmas, Good Friday, and Easter—to make them present-tense (Stookey, Calendar: 
Christ’s Time for the Church, 29-30). 
 
20
 James F. White, A Brief History of Christian Worship (Nashville: Abingdon Press, 1993), 28. 
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offering, which recalls God’s covenant and solicits God’s redemptive actions 
for the Israelites. Anamnesis could also mean to contribute to the will and soul 
of people in the future. That movement, that emotion, has a strong influence 
on people’s will and actions in the future.21 Likewise, the future characteristic 
of anamnesis is often named separately by the word prolepsis, which usually 
means “anticipation.”22 Etymologically, prolepsis comes from two Greek 
words—pro, meaning “before,” and lambanein, meaning “to take”—so the 
meaning of prolepsis is to “take beforehand.” Prolepsis brings to today’s 
participants in Christian worship a “beforehand experience” of the 
completion of their resurrection into the Kingdom of God. In hymnody, 
people can sing of future events even in the present moment.23  
Through awareness of the concepts of anamnesis and prolepsis, 
participants at the Eucharist can have a heightened awareness of the real 
“presence” of Jesus on “the night he was betrayed” (1 Corinthians 11:23), and 
similarly a sense of anticipation in response to Christ’s promise that they will 
be with him and his followers in the Kingdom of God and in attendance at the 
Messianic Banquet (Luke 22: 16; 18).24 Remembrance of God’s salvation of the 
                                           
21
 Jones, “The Lord’s Supper and the Concept of Anamnesis,” 435. 
 
22
 Stookey, Eucharist, 30. 
 
23
 As Stookey notes (Calendar, 32-33), the Charles Wesley hymn “Lo! He Comes, With Clouds 
Descending” expresses the coming of Jesus Christ using present-tense words. 
 
24
 Bruce T. Morrill, Divine Worship and Human Healing: Liturgical Theology at the Margins of 
Life and Death (Collegeville, MN: Liturgical Press, 2009), 14-15. 
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Israelites in Exodus is not explicitly mentioned in the Last Supper texts of 
either Matthew or Mark, but both texts are set during the Jewish Passover 
meal created in thanksgiving for the Exodus event.25 So the idea of anamnesis 
permeates the Last Supper texts of Matthew and Mark.  
In every sharing of bread and wine, Paul uniquely commanded the 
communicants continuously “to proclaim the Lord’s death until he comes (1 
Corinthians 11:26).” The word “proclaim” means to promulgate the Gospel to 
the world. So the Eucharist is considered a visible demonstration of 
“evangelical acts,” and therefore, is the same as preaching in church.26 In 2 
Corinthians 4:1027 and Philippians 3:1028 Paul discloses his notion that the 
resurrection has strong roots in the passion and death on the cross.29 At the 
same time, Jesus Christ’s death in Paul’s writings includes the whole of his 
salvation story from his death to his second coming at the end of the world, or 
the last days, because the phrase “until he comes” is a strong expression of 
hope for the second coming of Jesus Christ.30 
                                           
25
 “This is a day you are to commemorate; for the generations to come you shall celebrate it as a 
festival to the Lord – a lasting ordinance” (Exodus 12:14). 
 
26
 Stookey, Eucharist, 30. 
 
27
 “Always carrying about in the body the dying of Jesus, so that the life of Jesus also may be 
manifested in our body.” 
 
28
 “That I may know Him and the power of His resurrection and the fellowship of His sufferings, 
being conformed to His death.” 
 
29
 Richard B. Gaffin, “The Usefulness of the Cross,” Westminster Theological Journal 41.2 
(Spring 1979): 233-234. 
 
30
 Stookey, Eucharist, 30-31. 
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Proclamations of “the death of Jesus Christ until he comes again” 
were an effective way to strengthen the remembrance of Christ’s saving 
works in the midst of Paul’s communities.31 These communities consisted 
mostly of Gentile groups which excluded Jews and retained their own 
strong religious characteristics such as the worship of idols and banquet 
cultures. Paul began to replace these religious elements with the 
declaration of message of the cross on every occasion of the Eucharist.32 
Also, Paul’s communities were faced with the matter of discrimination at 
the Eucharist because of the gulf between the rich and the poor,33 so he 
emphasized this meal as a “welcome” to several different kinds of people 
by remembering that the Lord Jesus Christ’s salvation was for all people.34 
Similar to the Lucan text (Luke 22:19),35 Paul expresses the idea of 
sharing bread and wine in a specific phrase, “This is my body, which is 
for you” (1 Corinthians 11: 24) while Mark’s Last Supper expresses 
“which is poured out for many” (Mark 14:24). This is because Paul, 
through the Eucharist, hoped his diverse communities, which had 
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originated from his mission, would become one church.36  
The image of a banquet for everyone can also be found in the 
Gospel of Luke. While the communities of Mark and Matthew were 
rooted in Jewish groups, Luke’s communities, like Paul’s, were mainly 
Gentile groups. Luke, who authored his gospel and the book of Acts, 
holds an inclusive perspective, trying to embrace people from diverse 
cultures, because his communities were witnessing the shifting of 
Christianity’s center from Jerusalem to Antioch and to Rome.37 In the 
Greco-Roman culture at that time, community meals functioned to 
support strong bonds among its members. At this meal, the participants 
were arranged at the table according to their social status, so their 
positions at every meal could be changed by the social rank of others.38 
In this culture and structure of the community meals, Luke, in his gospel, 
told his readers many stories aimed at pulling down the existing 
boundaries between the Jewish community and its outcasts.39  
Eugene LaVerdiere, in his The Eucharist in the New Testament and the 
Early Church, describes how Luke’s ten meals with Jesus in attendance 
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have a close relationship to the original themes of the Eucharist in 
Christian worship.40 In a Sabbath meal at a Pharisee’s house (Luke 14:1-
24), Luke indicated that Jesus used a parable to teach guests to be humble 
(14:7-11) and that hosts should deliberately invite the poor, the crippled, 
the blind and the lame to their meals (14:12-14).41 In a subsequent parable 
of the great banquet at the Pharisee’s house (14:16-24), Jesus wanted to 
invite the poor, the disabled (14:21), and Gentile groups (14:22-23) who 
were rejected by the Pharisees and the scribes.42 At the home of the chief 
tax-collector, Zacchaeus (Luke 19:1-10), Jesus accepted a sinner, the rich 
Zacchaeus, as part of Abraham’s descendants.43 Luke’s community was 
set in Hellenistic culture; and its members kept their strong religious 
identity by sharing meals only with each other.44 In this social context of 
restricted meal tables, Luke may have viewed the Eucharist as an open 
                                           
40
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banquet welcoming all people.  
When Jesus ate his last meal with his disciples, he declared he 
would not again eat this meal “until it is fulfilled in the Kingdom of God” 
(Luke 22:16); and then in the rite with the wine, Jesus also promised his 
followers he would not drink of the “fruit of the vine from now on until 
the Kingdom of God comes” (22:18). With the above twice-mentioned 
phrases “until the Kingdom of God (comes),” the Last Supper can be seen 
as a symbol of the heavenly banquet with Jesus Christ in the future.45 In 
the Synoptic Gospel texts of the Last Supper, Luke concretely emphasized 
the phrases “the Kingdom of God” (Luke 22:16, 18) more than in the 
accounts supplied in Mark 14:2546 and Matthew 26:29.47 A. J. Higgins 
notes that Luke’s Last Supper put more emphasis on a new meeting and 
joyful feast in the Kingdom of God than did the narratives in Mark and 
Matthew.48   
The Last Suppers of Mark (14:22-25) and of Matthew (26:26-29), on 
the other hand, consider the wine of the Last Supper as the “offering of 
blood” for people’s sin, especially Matthew (26:28) which mentions the 
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phrase “for the forgiveness of sins.”49 According to 2 Corinthians 5:10 all 
people must appear before “the judgment seat of Christ,” but the 
judgment already occurs when people meet Jesus Christ (John 3:18;50 
5:2451). So, the texts of Roman 8:1 and 2 Corinthians 5:17 note “no 
condemnation for those” and “a new creation” “in Christ.” Here, the 
expression “in Christ” means to be baptized by Jesus Christ.52 From the 
early church (e.g., Romans 6:3-5),53 baptism has meant not only that 
existing life ceases to be by immersion in water, as in “a physical mimesis 
of burial,” but also that “new life” comes to be by emerging from the 
water, in imitation of the resurrection of Jesus Christ. The image of 
washing implies purifying a person of sin.54 By virtue of baptism in 
Christ a person has “already” lived in the “new life” beyond the death of 
sin.55 However, the baptized person does not avoid the final judgement; 
there is still the “interval” between baptism on Earth and the last 
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judgment in Heaven.56 In this respect, Matthew views both baptism and 
the repeated rite of the table for the forgiveness of the participants’ sin.57 
Every time the Eucharist is celebrated until its fulfillment at the Messianic 
Banquet in the Kingdom of God, participants are provided with an 
opportunity for the pardon of their sins prior to the last judgment.58  
Unlike the Synoptic Gospels and 1 Corinthians 11:23-26, the Gospel 
according to St. John does not have the texts of the Last Supper; however, 
eucharistic meanings are found in other texts: water changed into wine at the 
marriage feast at Cana (John 2:1-11) and the feeding of five thousand (John 
6:1-15).59 In Early Christian Worship, Oscar Cullmann regarded John 6:53-58 as 
a discourse on Jesus Christ at the Last Supper.60 Raymond E. Brown notes 
that the phrase “the bread also which I will give for the life of the world is My 
flesh” in John 6:51b can draw comparisons with the Last Supper accounts of 
Luke (22:19) and 1 Corinthians (11:24): “This is My body which is given for 
you.”61  
When John 6 is considered in a discussion of the Last Supper, Geoffrey 
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Wainwright finds that the text shows a “causal connection” between the 
participation in the Eucharist and participation in the meal in the Kingdom of 
God (“He who eats My flesh and drinks My blood has eternal life, and I will 
raise him up on the last day” [John 6:54]).62 In this way, the phrase “He who 
eats My flesh and drinks My blood has eternal life” (6:54a) could first be 
understood as a “gift” given by Jesus Christ to his believers with respect to 
the relationship between the Eucharist and the Kingdom of Heaven. Also, the 
phrase could also mean that by sharing in the Eucharist, the faithful have 
“already” received their eternal life in the Kingdom of God. However, the 
phrase “I will raise him up on the last day” in John 6:54b notes that eternal life 
has “not yet” come true in the world. That is, as understood by some early 
Christian communities, the meal has two stages: “already” and “not yet.”63  
 
Didache 
The Didache, which is attributed (wrongly) to the twelve apostles and is 
identified as a first-century Syrian “church order,”64 deals with such as 
matters as the church’s worship, the teaching of catechumens, and the 
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organization of church life.65 The document is believed to have originated 
from a “Jewish-Christian community” because it uses the texts of the Gospel 
of Matthew. At that time such Jewish-Christian communities were thriving in 
Palestine, Antioch, and Alexandria.66 Don E. Saliers notes that the birkath ha-
mazon’s (Jewish meal prayer) forms of prayer permeate what appear to be 
eucharistic prayers in the Didache.67 So, the Didache could have a strong 
tendency to reflect Jewish teaching.  
The Didache is composed of sixteen chapters.68 Chapters 9 and 10 deal 
with what are may be eucharistic prayers in which the meaning of the 
Eucharist is considered to be “thanksgiving” for “all good gifts” from God.69 
This is because chapters 9 and 10, which deal with a meal, begin with the 
phrases “about the thanksgiving: give thanks thus” in chapter 9 and “and 
after you have had your fill, give thanks thus” in chapter 10.70 The Didache 
itself identifies this meal as a Eucharist,71 and so these two chapters could be 
understood to reference a Eucharist. Scholars who do not view the meal in the 
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Didache to be a Eucharist take that position in part because chapters 9-10 do 
not mention specifically the “Institution Narrative”72 of the Last Supper as 
found in the New Testament. Also, the prayer texts in Didache 9-10 differ in 
content from later rites of the Eucharist.73 So, depending on the scholar, the 
meal and its prayers in the Didache 9-10 are viewed, for example, as “ancillary 
to the Eucharist proper,” “a quite different kind of Eucharist,” “an agape,”74 
not a Eucharist” and “an early form of Eucharist.”75 Also, the absence of the 
“Institution Narrative” is problematic. Louis Bouyer, in his Eucharist: Theology 
and Spirituality of the Eucharistic Prayer, suggests that the readers/participants 
associated with the Didache read out loud the “Institution Narrative” during 
the meal.76 Paul Bradshaw notes that the Eucharist in chapters 9 and 10 of the 
Didache may be viewed as an “evolution of eucharistic rites” by a Jewish-
Christian community which was living “side-by-side” with a Gentile-
Christian group during this early period.77  
So, if Didache’s chapters 9 and 10 are considered to be a eucharistic rite 
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in the Jewish-Christian community of Christianity’s first century, the Aramaic 
expression “maranatha” in the Didache’s chapter 10.6 is worthy of attention 
with relation to the Messianic Banquet. This is because the expression, which 
is used in 1 Corinthians 16:22 and the Book of Revelation 22:20, implies 
linguistically two meanings: one is marana tha, which is an imperative tense, 
so “Our Lord come!” The other is maran atha, which is a perfect tense, so 
“Our Lord has come!”78 So, maranantha could be considered a prayer: “The 
Lord has come and is present” in the Christian assembly even though 
maranatha in Revelation 22:20 has often been translated in the “urgent 
imperative” as: “Our Lord Come!”79 When we think about the end of the 
world, we also think of the Eucharist, or, more specifically, the Messianic 
Banquet. But the Eucharist isn’t just a past, present, or future event; nor is it 
just an "eschatological event." It is an event that exists in eternity; it is an event 
of all time and for all time.80 So if maranatha is used in the eucharistic prayers, 
this could lead us to understand the Eucharist’s dual meanings. One is the 
presence of Jesus, who will come again in the Eucharist; and the other is an 
“anticipation” for the coming of Christ,81 that is, “the Eucharist is a foretaste 
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of that which is yet to be.”82  
 
Second-Century Patristic Perspectives  
on the Messianic Banquet 
 (Justin Martyr, Ignatius and Irenaeus) 
Justin, who was born in second-century Samaria, recorded two 
eucharistic practices in his First Apology.83 As can be surmised from the title, 
Justin was an early apologist or “defender,” and he wrote to defend Christians 
who were persecuted and apprehended out of ignorance by their fellow 
citizens and the Roman Emperor. Christians were forced to gather in secret. 
Non-Christians overheard hushed conversations in public among Christians 
about the Eucharist and misunderstood what the Eucharist was: they 
circulated rumors that Christians gathered to eat human flesh and blood, 
misinterpreting the relationship of the bread to Jesus’ flesh and the wine to 
Jesus’ blood.84 Against this background, Justin wrote about the Eucharist--one 
a Eucharist in an ordinary Sunday’s worship and the other a Eucharist held 
after baptism.85 Justin’s eucharistic practices are worthy of note because they 
are among the first such accounts, they demonstrate a basic structure of 
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Christian worship that continues over time, and they record the extraliturgical 
bringing of bread and wine to a sick person.86 When Justin addressed the 
Sunday Eucharist, he extended the range of eucharistic sharing by including 
those in sickbed, in prison, and those unwillingly absent for other reasons. He 
also instructed deacons to look after orphans, widows, and poor people by the 
using the church’s collection and the reminder of the wine and bread at the 
Eucharist.87 Those actions support the existence of a “social ministry of the 
congregation” at that time.88 Laurence Hull Stookey considers Justin’s 
practice as emphasizing the importance of community in worship.89 Also, 
Justin’s eucharistic practices set a precedent of using the Eucharist in widely 
diverse situations such as for an ordinary Sunday and also for the sick and 
dying.90 
Justin highlights the meaning of the eucharistic practice of Sunday 
worship: 
And we all assemble together on Sunday, because it is the first day, on which God 
transformed darkness and matter, and made the world; and Jesus Christ our Savior rose 
from the dead on that day; for they crucified him the day before Saturday; and the day 
after Saturday, which is Sunday, he appeared to his apostles and disciples, and taught 
them these things which we have presented to you also for your consideration.91  
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Early Christian eucharistic practices on Sundays are found in the Acts of 
Apostles 20:7 (“On the first day of week, when we were gathered together to 
break bread”), in Pliny’s letter to Trajan about Christian assembly,92 and in the 
Didache 14:1-3 (“On the Lord’s Day of the Lord, come together, break bread, 
and give thanks).93 From the early days of Christianity, “Sunday” was called 
“the Lord’s Day,” not to remember Christ’s passion and death but rather to 
commemorate the day Jesus Christ rose from the dead. This is because the 
pagan term “Sunday” reminds the early Christians of Christ’s resurrection by 
comparing it to the rising sun. So “every Sunday witnesses to the risen Lord. 
It is the Lord’s Day, the day the sun is risen from darkness, the start of the new 
creation.”94 In late first-century and early second-century Antioch, Bishop 
Ignatius wrote his seven Epistles to each region of Christianity (Ephesians, 
Magnesians, Trallians, Romans, Philadelphians, Smyrnæans, and to Polycarp). He 
explained in his Epistle to the Magnesians that for the Lord’s Day of Christian 
assembly, they should “cease to keep the (Jewish seventh day) Sabbath and 
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live by the Lord’s Day, the day on which our life as well as theirs shone forth, 
thanks to Him and his death.”95 With a similar view of the Lord’s Day 
(Sunday), Justin, in his First Apology, was the first to introduce the idea of 
“Christian Sunday” with relation the Eucharist.96 He believed that by Christ’s 
story, from his death to his resurrection (“for they crucified him the day 
before Saturday; and the day after Saturday, which is Sunday, he appeared to 
his apostles and disciples”), all of creation was transformed into a renewed 
existence on Sunday. In this respect, according to Justin’s First Apology, the 
eucharistic practices of every Sunday might provide people an opportunity 
for an advanced taste, or foretaste, of the “renewal” bread and wine with 
Jesus Christ in the Kingdom of God.97 So, how do we explain the relationship 
between the bread and wine in the eucharistic practice and the “renewal” 
bread and wine in the Kingdom of God? 
To address this question, Justin presented a theory of consecration—the 
changing of bread and wine on the eucharistic table. In First Apology 65.5, 66.2, 
and 67.5, Justin uses the Greek verb “eucharistein,” which means “to give 
thanks,” to effect the consecration of the bread and wine.98 Justin believed 
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that the Son of God, through the Word of God, has become the incarnate 
Christ. In the same way, the bread and wine, through Christ’s thanksgiving 
prayer over them, became “the flesh and blood of the incarnate Jesus” for our 
salvation (First Apology 66.2).99 The expression “flesh” (sarx) in reference to 
the bread on the eucharistic table is not the same as the expression “body” 
(soma) in the Synoptic Gospels’ and the 1 Corinthians 11’s Eucharist, but rather 
is inspired by “my flesh” (sarx)100 of John 6.101 The expression “flesh” is also 
found in the eucharistic texts of Ignatius of Antioch, which were earlier than 
Justin’s writings. So by using John 6, Ignatius and Justin followed a 
theological tradition that is different from the Synoptic Gospels’ and 1 
Corinthians 11 accounts, by not mentioning the “dead body” of Christ but 
rather emphasizing “his living body” by referencing the “presence” of the 
incarnate Christ at the Eucharist.102 This is especially true for Ignatius who 
wanted his community to share in the salvific effect of the Eucharist. In his 
Epistle to the Ephesians 20.2, Ignatius describes the eucharistic bread as the 
“medicine of immortality, and the antidote to prevent us from dying.”103 At 
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that time, “medicine of immortality” was a common medical term used in 
reference to an ointment that was closely associated with the Egyptian 
goddess Isis. In the second century, Gnosticism was prevalent. Gnosticism 
believed material things or matter to be evil. Because of this, many Gnostics 
separated “flesh” and “spirit.”104 Against this background, Ignatius, through 
the Eucharist, wanted to show “authentic salvation,” which delivers a person’s 
flesh and spirit from death.105 In his Epistle to the Ephesians 7.2, he also 
describes Jesus Christ as the “one Physician who is possessed both of flesh 
and spirit.”106 
Justin, through the eucharistic thanksgiving prayer, associated the 
transformation of the bread and wine with the presence of Christ.107 Irenaeus, 
Bishop of Lyon and author of Against Heresies in the late second century, also 
emphasized the significance of the thanksgiving prayer with relation to the 
consecration of the bread and wine.108 Additionally, Bishop Irenaeus 
emphasized the bread and wine as “an offering to God of the first fruits of 
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creation.”109 Irenaeus used Moses’ words (“You shall not appear in the 
presence of the Lord your God empty”) to interpret the bread and wine as the 
“oblation,” or offering to God.110 This interpretation could lead a person to 
emphasize the “sacrificial elements” rather than the idea of “thanksgiving” in 
the practice of the Eucharist.111 However, when Irenaeus, in Against Heresies 
4.18.5 (“the Eucharist, consisting of two realities, earthy and heavenly”) and 
5.2.3 (“so also our bodies, being nourished by it, and deposited in the earth, 
and suffering decomposition there, shall rise at their appointed time”), views 
the bread and wine as the “eucharistic body and blood of Jesus,” the 
eucharistic elements (bread and wine) do not mean a “sacrificial oblation” for 
redemption of people but rather the “hope of resurrection to eternal life.”112 
While reference to the sacrificial elements (bread and wine) permeated 
the second-century’s eucharistic prayers, Ignatius of Antioch, Justin Martyr, 
and Irenaeus of Lyon tried to connect directly the bread and wine on earth 
and the heavenly bread and wine with Christ in the Kingdom of God. This 
could lead people not only to experience the Eucharist as the real presence of 
Christ who possessed “flesh” and “blood” but also to anticipate for 
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themselves the resurrection of Christ on the Lord’s Day (Sunday) which bore 
the image of new creation.113  
 
Third-Century and Fourth-Century  
Patristic Perspectives on the Messianic Banquet 
 
With respect to the consecration of the bread and wine, Justin notes in 
First Apology 66 that Jesus gave thanks over the bread and wine at the Last 
Supper. In First Apology 67, Justin instructs the president (worship leader) of 
the Eucharist to offer a thanksgiving prayer as Jesus did.114 Though the Last 
Supper is affected by the Jewish Passover meal, the Supper has features that 
distinguish it from an ordinary or religious meal: Christ’s words and 
thanksgiving and blessing prayers over the bread and wine.115 While the 
Eucharist implies “thanksgiving” from the Greek word “eucharistia,” and the 
eucharistic prayer (thanksgiving prayer) is constituted in imitation of the 
thanksgiving prayer of Jesus over the bread and wine, the eucharistic prayer 
not only makes a material difference between the Eucharist and an ordinary 
meal but also liturgically and sacramentally changes the bread and wine into 
the body and blood of Christ.116 So the “thanksgiving prayer” is a main 
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prayer of the eucharistic rite from early Christianity. This prayer is later 
known by diverse names: “Anaphora,” “the Canon of Mass,” “Prayer of 
Consecration,” “Communion Prayer,” “Great Thanksgiving,” “Great Prayer,” 
“Eucharistic Prayer” and “Prayer of Thanksgiving.”117  
A detailed structure for the eucharistic prayer was presented in the 
Apostolic Tradition, often attributed to Hippolytus of third-century Rome, 
though recent scholars question both the dating and authorship:118  
1. Sursum Corda  
2. Preface 
3. Institution Narrative 
4. Anamnesis  
5. Epiclesis  
6. Doxology 
 
Interestingly, the eucharistic prayer in Apostolic Tradition, like the Didache’s 
eucharistic prayers, has a structure119 similar to the Jewish birkath ha-mazon 
prayer said after a meal (offer thanksgiving to God and a petition to God for 
something that is important to the petitioner).120 The close relationship 
between God and the Jews is well described in the birkath ha-mazon, which 
originated from the Hebrew word berakah meaning “praise,” “exaltation,” and 
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“thanksgiving.”121 This is because the relationship is the basis of the 
“covenant” between God and his people, so the prayers in the birkath ha-mazon 
characterize “the pre-eminent response to the Word of God.”122 The close 
relationship between God and his people is connoted by the structure of the 
Passover Haggadah, which uses the story of the Israelites’ Exodus to explain 
the meaning of the Passover meal.123 The Haggadah‘s form is not an 
explanation but rather a narrative or dialogue, which is comprised of 
questions and responses to those questions.124 The method of narration and 
dialogue could help the participants in the meal not only to build 
“community,” but also to bring an “historical past into a personal present.”125 
Similarly, the eucharistic prayer in Apostolic Tradition begins with the 
Sursum Corda, which comprises a dialogue about the Eucharist between the 
president (bishop) and the congregation.126 The dialogue could help the 
congregation not only to perceive the meanings of the Eucharist but also to 
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invite the people into the event of the Last Supper.127 The birkath ha-mazon has 
a “tripartite” structure: “the praise of God,” “the thanksgiving for the deeds 
of God,” and “the plea to God to remember his covenant with his people.” A 
similar structure is found in the Apostolic Tradition eucharistic prayer: the 
“praise” for God and Jesus Christ’s life as redeemer in the Preface,128 the 
“thanksgiving” for the deeds of Jesus Christ for salvation of the world (“this is 
my body, which shall be broken for you;”129 “this is my blood, which is shed 
for you”) in the Institution Narrative and anamnesis (when you do this, you 
make my remembrance),130 and the “plea” to God for sending “Holy Spirit” 
in the epiclesis.131 The “praise,” “thanksgiving,” and “plea” of the eucharistic 
prayer are in the midst of the Christological flow. The pattern of prayer could 
lead people not only liturgically to remember Christ’s salvation, which was 
expressed by his words and prayers of the Last Supper, but also to envision 
God’s redemption in the future.132 
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The epiclesis (from the Greek word “epikaleo” and meaning a “calling 
down or invocation of the Holy Spirit”133) of the Apostolic Tradition focuses on 
the “invocation of God’s Holy Spirit” over the church’s oblation of bread and 
wine134 and over the people who are gathered there (“gathered into one”).135 
The “invocation of Holy Spirit” is also found in another classic text, the 
eucharistic prayer of the Liturgy of Saints Addai and Mari, from third-century 
Edessa in northeastern Syria.136 In Addai and Mari, the Holy Spirit’s coming 
was to turn (consecrate) the bread and wine of the Eucharist into the body 
and blood of Christ so that all who believed could be saved by the risen Christ 
and live with him for all eternity in the Kingdom of Heaven.137 The Orthodox 
liturgical theologian Alexander Schmemann, in his For the Life of the World, 
views the role of the Holy Spirit in the Eucharist as heralding the Kingdom of 
God.138 In the Apostolic Tradition, the action of the epiclesis, similar to the 
petition in Didache 9 and 10 (the whole church gathered into the Kingdom of 
                                           
133
 Paul Bradshaw, “Epiclesis,” in The New Westminster Dictionary of Liturgy and Worship, ed. 
Paul Bradshaw (Louisville: Westminster John Knox, 2002), 166; see also Saliers, Worship as Theology, 
94. 
 
134
 In Apostolic Tradition, the invocation of the Holy Spirit is mentioned twice. The first is over 
the oblation of the Church and the second is over the people gathered for the Eucharist. Many scholars 
view the first invocation of the Holy Spirit as petition added later. This is because the first does not 
mention a specific oblation (bread and wine) or the change of bread and wine. See John F. Baldovin, 
“Hippolytus and the Apostolic Tradition: Recent Research and Commentary,” Theological Studies 64.3 
(Spring 2003): 541. 
 
135
 Saliers, Worship as Theology, 94-95. 
 
136
 Jasper and Cuming, Prayers of the Eucharist, 39. 
 
137
 Wainwright, Eucharist and Eschatology, 108. 
 
138
 Alexander Schmemann, For the Life of the World (Crestwood, NY: St. Vladimir’s Seminary 
Press, 1963), 43-44. 
 
39 
 
 
 
God),139 is an “eschatological plea” for the whole church to gather into one.140 
The practice of the Eucharist entered into a new phase in the fourth 
century because Christianity was officially recognized by the Emperor 
Constantine in 313. Christians, who had been severely persecuted, were 
heartened by this.141 Eusebius of Caesarea, who authored The Life of 
Constantine, eulogized Emperor Constantine and ranked him with Moses, the 
deliverer of the Israelites from Egypt.142 The official recognition of 
Christianity brought many changes to it. Now bishops had both religious and 
social power within the Empire, and their churches and other meeting places 
became outwardly splendid, no longer hiding Christians or Christianity. Also 
now there were many converts who were baptized and called by their new 
“Christian names.”143 Along with the changing status of Christianity came 
gradually developing liturgies (including eucharistic rites) for each region of 
the Christian community.144 The authority of each community’s bishop had 
become heightened and they started writing their own prayers and 
commenting on the existing rites. Among the interpretive writings were the 
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mystagogical catecheses—lectures or sermons on the liturgy and 
sacraments—with the most notable those written by Cyril of Jerusalem, 
Theodore of Mopsuestia, John Chrysostom and Ambrose of Milan. The 
writings focused on teaching the meanings of baptism and the Eucharist to 
the newly baptized during Easter week.145 
In the fourth century, the significant role of the Holy Spirit continued to 
be emphasized in the eucharistic rites of Cyril of Jerusalem,146 Theodore of 
Mopsuestia,147 John Chrysostom148 and Ambrose of Milan.149 Theodore,150 in 
particular, viewed the Eucharist as “a ritual allegorical re-enacting [of] the 
events of Jesus’ passion, death, burial, and resurrection.”151 Being mindful of 
the typological bond of “likeness,” Theodore saw a good fit for his theological 
system: there is a strong “likeness” between the “life” found in the elements 
of bread and wine and the “life” found in the passion of Christ, and that 
likeness forms a bond between the two that allows us to see the 
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correspondence between the two.152 So he regarded the bread and wine on 
the eucharistic table as signs of Christ’s passion.153 The deacons spread cloths 
to cover the bread and wine, which served as a reminder of the “winding-
sheet” used for Jesus’ death and burial.154 By that image, Theodore helped 
believers to visualize Christ’s passion in their hearts.155 Theodore (by using 
John 6:41, 48, 51, 54, 62, 63) says the invocation of the Holy Spirit over the 
bread and wine to transform it is like Christ’s resurrection, a symbol of 
“promised immortality,” giving eternal life.156 Theodore thought Christ 
wanted the faithful to share eternal life with him. Just as the Last Supper was 
a sharing Jesus’ last meal with his disciples, and could be seen as his attempt 
to share that desire of eternal life with them, so can the breaking of the bread 
with his church each Eucharist be regarded as a reminder of Christ’s desire for 
the eternal life of his followers.157 So, Theodore’s eucharistic prayer could be 
interpreted as the faithful “already” participating in the “incorruptible life” in 
the Kingdom of God, which Christ promised to give by the Holy Spirit in the 
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bread and wine.158  
The texts of the earlier eucharistic prayers found in the Apostolic 
Tradition, Addai and Mari (“a prayer for the descent of the Holy Spirit into or 
upon the elements”) and the Apostolic Constitutions VIII159 (“the Holy Spirit 
may show the bread and wine to be the body and blood of Christ”)160 did not 
use the words “change” or “make,” but rather used “show” and similar 
words. With respect to the Holy Spirit and the consecration of the Eucharist, 
the notion of “change” (the bread and wine into the body and blood of Christ) 
seems to be found in the late fourth-century eucharistic prayers of Cyril of 
Jerusalem and John Chrysostom.161 The texts of Cyril and Chrysostom162 
clearly use the verb “change” or “make” to describe the relationship between 
the Holy Spirit and consecration. In the fourth century, theologians from both 
the West and East differed on the issue of intra-Trinitarian relations. With 
relation to the Trinitarian, Eastern theologians more than Western theologians 
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emphasized the independence of the Holy Spirit.163 In his Praying and 
Believing in Early Christianity, Maxwell E. Johnson notes a change in Eastern 
theological thought regarding the Holy Spirit in the eucharistic consecration: 
from an “Epiphany” focus, in which the Holy Spirit is called upon to “show” 
or “reveal” Christ’s body and blood, to one where the Holy Spirit is called to 
explicitly “change” or “make” the bread and wine of the Eucharist into 
Christ’s body and blood.164 
Interestingly, unlike the invocation the Holy Spirit relative to the 
consecration of the eucharistic elements, the invocation of the Word (“let your 
holy Word come upon this bread that the bread may become body of the 
Word, and upon this cup”) is found in the Egyptian eucharistic prayer of 
Sarapion in the fourth century.165 Bishop of Sarapion of Thmuis’ Sacramentary 
gives evidence of the earliest forms of Egyptian eucharistic prayers.166 Some 
scholars, especially Dom Bernard Botte, viewed the use of the invocation of 
the Word in the eucharistic prayer of Sarapion as an intentional devaluation of 
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the Holy Spirit in order to emphasize Christ’s divinity.167 This is because, at 
that time in Alexandria, Arius and his followers denied Christ’s divinity.168  
 Though the mystagogical authors (Chrysostom, Cyril, Theodore and 
Ambrose) and others (especially Sarapion) mentioned changing the bread and 
wine, the “change” they speak of is not “transubstantiation,” which means to 
change the whole “substance” or “reality” of the bread and wine into the 
“reality” of the body and blood of Christ.169 Instead, to describe the 
relationship between the bread and wine and the body and blood of Christ, 
they used such words as “form,” “sign,” “likeness” and “figure”170 possibly 
to avoid the discussion about the bread and wine being actually the body and 
blood of Jesus Christ. Additionally, the mystagogical authors teach that the 
faithful, through baptism, are given the “eye of faith”171 or the “eye of [the] 
heart,”172 which could help them envision the consecrated elements in a 
manner that their “bodily eye” could not see.173 “Through the “eye of faith,” 
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participants in the Eucharist are enabled to get nearer to and experience more 
deeply the “divine presence” in the eucharistic rite.174 When eucharistic 
practice is comprised of rituals that come from gestures and words, the 
celebration of the Eucharist is a “sensible” Christian ritual.175 In other words, 
the ritual made use of not only what the community could see, hear, touch, 
feel, and taste (external or one of the five natural senses), but also what the 
participants could experience through their “eye of faith (internal, or sixth 
sense).”176 In his homily, with respect to baptism and the first eucharistic 
ritual after baptism, Chrysostom used St. Paul’s advice to encourage his 
followers to “[raise] your thoughts from earth to heaven, from the visible to 
the invisible. We see such things more clearly with the eye of the spirit.”177 
Though he suggested using the “eye of the spirit” to help the newly baptized 
experience the eucharistic elements—from seeing them on earth to believing 
in them in heaven, he did not reject the physical eyes (natural sense). By 
explaining about the “eye of the spirit,” Chrysostom is trying to enlighten the 
newly baptized as to how they can experience their baptism and their first 
Eucharist.178  
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Interestingly, one of the images of the bread and wine—“medicine,” as 
mentioned in various patristic documents—was used symbolically to mean 
both a “remedy” with relation to Jesus Christ’s death and also in the sense of a 
redemptive “medicine.” For example, with relation to the eucharistic bread 
and wine, Ignatius of Antioch in Ephesians 20.2 (2nd cent.) used the medical 
term “medicine of immortality.”179 In relation to the invocation of the Word, 
Sarapion indicates in the Sacramentary that the participants in the Eucharist 
are to receive “the medicine of life for healing of illness and for strengthening 
of Christian life.180 Unlike Ignatius and Sarapion, Ambrose of Milan used the 
image of medicine to connect sacrifice with the remission of sin: “as often as 
we receive it, we proclaim the death of the Lord. If we proclaim his death, we 
proclaim the remission of sins.”181 In fact, Cyprian, in third-century north 
Africa, put the emphasis on the Last Supper as the “eucharistic sacrifice” 
relative to “Christ’s death.”182 The emphasis on the Eucharist as a sacrifice 
was maintained in later Western eucharistic rites.183 
Compared to Apostolic Tradition’s eucharistic prayer, several fourth-
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century eucharistic prayers had several additional sections. One of them was 
the Sanctus,184 which comes from Isaiah 6:3 (“Holy, Holy, Holy, is the Lord of 
hosts”).185 From a liturgical perspective, parts of the text of Isaiah 6:1-8 could 
have been interpreted as an expression of “worship’s experience” in the 
Jewish temple as follows: (1) Adoration (Isaiah 6:3—“Holy, Holy, Holy,… 
whole earth is full of His glory”), (2) Confession (Isaiah 6:5—“Woe is me”), (3) 
Forgiveness (Isaiah 6:7—“your iniquity is taken away and your sin is 
forgiven”), and (4) Proclamation (Isaiah 6:8—“Here am I. Send me!”). 
Through the passage, the “worshiper’s experience” presents us with a Jewish 
understanding of worship as a “transcendent” experience beyond the worship 
on the earth.186 This is because the theological sense of “glory” in the Old 
Testament only belongs to and comes from God, and “glory” means “God’s 
revealed presence.”187 In this regard, Bryan Spinks, in The Sanctus in the 
Eucharistic Prayer, notes the theological “aptness“ of the Sanctus section in the 
eucharistic prayer: “For, in Christian theology, the glory of God was revealed 
in Christ whose love and grace is revealed in the Eucharistic feast.”188  
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The incorporation of the Sanctus and the dramatic eucharistic rite (e.g., 
allegorical re-enactment in Theodore) in the fourth-century Eucharist could be 
harmonized with the bigger and more inspiring buildings (i.e., basilicas) that 
started to be built after Constantine publicly recognized Christianity as a 
religion.189 This, combined with the developments in eucharistic theology 
with respect to the consecration of the bread and wine, might have helped the 
faithful to elevate their minds in such a way that they saw the Eucharist as the 
Messianic Banquet. However, beginning in the fourth century, some believers 
did not receive the eucharistic bread and wine since they had been taught that 
if they were “unworthy” (1 Corinthians 11:27-32) to partake of the bread and 
wine they would be damned for all eternity; and so they first needed to 
confess their sins, and then they could receive the elements.190 This patristic 
instruction in the fourth century was aimed at leading the faithful toward a 
stronger morality; but instead, rather than amend their lives, the faithful 
gradually gave up their reception of the eucharistic bread and wine, leading 
to the practice of “non-communicating attendance”191 at the Eucharist. 
Although the “non-communicating attendance” might lose people an 
opportunity to receive the Eucharist during this period, the regular 
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eucharistic rites (including Sundays) were more frequently attended,192 and 
that opportunity could help people to experience the Eucharist more than 
before.  
During Easter week, the newly baptized continued to learn about the 
other sacraments. They also participated in the Eucharist with the previously 
baptized in their community. This community interaction gave participants an 
opportunity to “see” and “taste” the Eucharist as the Heavenly Banquet. They 
did not concentrate on the consecrated bread and wine, but instead focused 
on the Eucharist through “faithful eyes” that helped them “see” what would 
happen in the Eucharist. It could also encourage the non-baptized to 
“anticipate” being baptized and what it would mean to them.  
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CHAPTER THREE 
 
AN EXAMINATION OF CALVIN’S 
PERSPECTIVES ON 
THE MESSIANIC BANQUET 
 
 
As the previous chapter indicates, a close relationship between the 
Eucharist and the Messianic Banquet can be found in biblical texts and 
selected patristic documents. That relationship might help to bring into the 
foreground the rich heritage of the Eucharist as the Messianic Banquet that 
has been minimized in the Korean Presbyterian Church,1 but there is also 
need to research John Calvin’s theology relative to the Messianic Banquet. 
This is because Calvin’s theology has heavily influenced Presbyterianism, 
including the Korean Presbyterian Church. In evaluating the Confession of 
Faith (1907) composed at the formation of the Korean Presbyterian Church, L. 
George Paik noted that the Confession’s twelve articles were of a “strong 
Calvinistic trend.”2 This trend not only influenced the Presbyterian Church’s 
system for leadership (pastor, elder, deacon, etc.),3 but it also provided the 
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foundation for the structure of worship.4 So, the examination of Calvin’s 
theology with relation to the Messianic Banquet could serve as a “bridge” 
between the early Christian articulations of the Messianic Banquet and 
Eucharist and the Korean Presbyterian Eucharist. 
 
Background of the Reformation 
Horace T. Allen, Jr., in “Catching Up to Calvin: Liturgical Developments 
among Presbyterians,” notes that Calvin’s agenda for the Reformation was a 
“liturgical agenda.” This is because Calvin was directly concerned with the 
church’s public worship, for example, the Mass, the proclamation of the Word, 
priesthood, the veneration of saints, and penance.5 With regard to the 
eucharistic consecration, Calvin warned against the Catholic priest’s “magical 
mumblings” to call down Jesus Christ on the bread and wine.6 In the centuries 
preceding the Reformation, the clergy used Latin in the rites, and most of the 
laity did not know Latin. That meant the laity of the congregation focused on 
“seeing” what their priests acted out in the Mass rather than “listening to” 
and “understanding”—that is, they passively watched rather than more 
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actively participated in their worship.7 Also, in the receiving of the 
consecrated elements of the Eucharist, the Catholic Church was concerned 
about how the communicants would deal with the sacred elements, leading to 
the placement of the sacred elements on communicants’ tongues instead of in 
their hands. This, in turn, led to the practice of kneeling to receive the 
consecrated elements. The thirteenth century saw the beginning of a new 
practice: an acolyte would hold a cloth to catch anything falling from each 
communicant’s mouth when he or she received the consecrated elements.8 
With relation to the receiving wine, the Church was concerned that the laity’s 
impiety could cause them to drop the wine, and that concern gradually led to 
only priests drinking the wine.9  
The understanding that the Eucharist’s consecrated elements were 
Christ’s body also led the West to give weight to the “offering” of the 
“sacrifice” for remission of sin rather than to the understanding it was 
receiving “benefits” through “communion” with Christ.10 With respect to 
Western Christianity’s development of the concept of sin, Augustine of Hippo 
from the fifth century asserted his belief that human beings’ magnitude of sin 
comes from Adam’s disobedience, while Pelagius, from Britain, insisted on the 
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possibility of human beings’ ability to restore or redeem themselves from their 
sin.11 Their views on sin connected with the medieval people who were 
concerned about “actual sin”—when people continued to sin against God 
even though they believed their baptism could remove their “original sin.” 
That concern led to the creation of the notion of “purgatory”—“an 
intermediate state after death for expiatory purification,”12—and the Eucharist 
came to be known as a “propitiatory sacrifice” to be used by the deceased to 
reduce part of their time in purgatory. This is because the understanding of 
the real presence of Christ in the bread and wine could be interpreted as a 
redemptive of event. The “atonement” of Christ could convey “benefits” to 
people’s actual sin and reduce the time a deceased person’s soul spent in 
purgatory.13 That idea made the offertory section in the medieval eucharistic 
canon14 seem like people were offering Christ to God the Father as a 
“sacrificial offering.”15 
With respect to “purgatory,” the concept of sacrifice is a theological basis 
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for the “doctrine of Eucharistic Presence,”16 which calls for 
“transubstantiation.”17 The term transubstantiation, which was adopted by 
the Lateran Council in 1215, means that by consecration the eucharistic 
elements of bread and wine change into the “body” and “blood” of Christ in 
“substance” or “reality.”18 The physical presence of Jesus Christ in the 
elements might have helped medieval Christians to deal sacredly with the 
elements in the eucharistic practice because they believed the bread to be the 
“physical body” of Jesus, but the belief caused them to generate many 
“superstitious actions” with respect to the consecrated bread.19 So, we can see 
that late-medieval worship generated problems: the congregation as 
spectators, private Masses without a congregation, the idolization of the 
elements, and the Eucharist as “offering” for the remission of sins.20 Because 
of these problems, the sixteenth-century reformers Martin Luther, Ulrich 
Zwingli, and John Calvin started their reformations. Calvin, as a second-
generation reformer, was affected by the first-generation reformers Luther 
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and Zwingli.21 So the examination of Calvin’s theology relative to the 
Messianic Banquet needs to include an assessment of Luther’s and Zwingli’s 
theology of the Eucharist.  
 
Martin Luther and Ulrich Zwingli:  
Perspectives of Christ’s Presence in the Bread and Wine 
 
In his Babylonian Captivity of the Church, the sixteenth-century pioneering 
reformer Martin Luther, who was a Catholic priest, first declared war on the 
Roman rites—the sacrifice of mass, the denial of the chalice to the laity, and 
the doctrine of transubstantiation.22 Relative to the presence of Christ in the 
bread and wine, Luther believed that human beings cannot know God by 
themselves, rather they can only encounter God by the Incarnation, by which 
God becomes a “creature” as well as a part of “time” and “place.”23 Luther 
interpreted the real presence of Christ in the eucharistic elements as the 
“sacramental union” which is the basis of the two natures of Christ—
“completely human and completely divine in his person (hypostatic) union.”24 
The doctrine of the Incarnation, which speaks to both the “human nature” 
and the “divine nature” of Christ, helped Luther to overcome a spatial 
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problem with relation to the real presence of Christ in the Eucharist. This is 
because after the resurrection and ascension Jesus Christ’s body is 
“ubiquitous” or “everywhere.”25  
On the other hand, Zwingli in Zurich did not accept Luther’s 
“sacramental union,” because Zwingli viewed it as monophysitism,26 which 
makes ambiguous or blurs the relationship between the divinity and the 
humanity of Christ.27 For Zwingli, Christ’s “divine nature” in the Eucharist 
exists “spiritually” in people’s hearts and his “human nature” resides in the 
Kingdom of Heaven.28 This is because the finite (bread and wine) cannot 
accommodate the infinite (divinity of Christ), so Zwingli believed that the 
faithful could only “spiritually” commune with Christ by “faith.”29 Ulrich 
Zwingli, who was also a former Catholic priest, held other different 
perspectives on Christ’s presence in the bread and wine compared to Luther.30 
In regard to Christ’s words, “This is my body,” Zwingli interpreted “is” as 
“signifies” or “represents”—meaning a symbol of Christ’s body and blood, 
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while Luther interpreted “is” to mean to “become” the body and blood of 
Christ.31 Zwingli’s understanding of the bread and wine as a symbol or sign 
comes from John 6:63: “It is the Spirit who gives life; the flesh profits 
nothing.” He used this text to refute Luther’s “sacramental eating and 
drinking of Christ’s body and blood.”32 Given his understanding of that 
phrase and of the meaning of the bread and wine, Zwingli did not view the 
eucharistic elements as a “means of grace” or a “means of salvation.” This is 
because he believed “grace” (from God) takes precedence over the bread and 
wine, which mean a “sign of the covenant.”33 For him, the elements of bread 
and wine were symbols of Christ’s body and blood that helped the 
congregation contemplate their redemption by Christ on the cross.34  
Luther saw Zwingli’s insistence on Christ’s spiritual presence in the 
Eucharist as “Nestorianism”—the strict emphasis on the independence of the 
divinity and humanity in Christ, which effectively separated the “matter” 
from the “spirit” nature of Christ in the Eucharist.35 Zwingli distinguished the 
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“material” and “spiritual” as two dimensions: “As the body cannot be 
nourished by a spiritual substance, so the soul cannot be nourished by a 
corporeal substance.”36 As a result, he taught his followers that Jesus Christ 
“spiritually” stayed in their hearts.37 Zwingli’s emphasis on the “spiritual 
presence” of Christ in people’s hearts could help them to regain fellowship 
with their congregation while the medieval Mass concentrated on the priests’ 
actions and words in relation to the consecrated elements.38 With respect to 
the thought of Zwingli, Gary Macy notes that Zwingli created a “new” 
atmosphere of feast as the “spiritual presence of Christ” in the Eucharist while 
the late medieval eucharistic feast concentrated on the presence of Christ in 
the bread and wine.39 Luther, on the other hand, in the argument of Christ’s 
presence in the bread and wine, emphasized the role of Christ’s words (“This 
is my body”; “this is my blood) in presenting the “true body and blood” of 
Christ placed “in” and “under” the bread and wine.”40 The expressions “in” 
and “under” might well represent Luther’s thought of the ubiquitous 
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presence of Christ, but the expression may seem to be more like 
transubstantiation in the Catholic tradition even though he attacked the 
doctrine of transubstantiation in the Babylonian Captivity of the Church.41 
Likewise, Luther’s theological idea focused on the idea of Christ’s body and 
blood in all kinds of places (everywhere), and his thought of Christ’s presence 
in the Eucharist could have been connected with the idea of 
transubstantiation of the Roman Catholics.42 
Though Luther’s teaching of Christ’s presence may suggest 
transubstantiation, Thomas J. Davis notes that Luther focuses on the “power 
of the Word” rather than on the “physical presence” of Christ in the 
eucharistic elements as does transubstantiation.43 With regard to Luther’s 
theology and his liturgies, Bryan D. Spinks observes that the “Word,” “Jesus 
Christ,” “justification (by faith),” “forgiveness of sin,” and the “Gospel” are all 
“synonymous.”44 Luther’s thinking led to the emphasis of the Institution 
Narrative in the eucharistic rite.45 This is because Luther believed that Jesus, 
through his words, gave a “testament” (promise) to his believers when he said 
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during the Last Supper (Matthew 26:28; Luke 22:20), “this is my blood which 
is shed for you and for many for the remission of sins.”46 With respect to that 
phrase, Luther used Hebrew 9:16 (“for where a testament is, there must also 
of necessity be the death of the testator”)47 to interpret the testament of Christ 
as his “last will and testament.” Believing as he did that Christ’s last testament 
(promise) during the Last Supper is the “remission of sins” for his believers, 
Luther also believed that people receive the promise of Christ (“forgiveness of 
sin”) when they participate the Eucharist. This is because the last testament 
continues to be passed on to people who have faith in him. Relative to the 
relationship between the forgiveness of sin and the Eucharist, Luther points 
not to the “human ability” to offer something to God, but to Christ’s word 
(testament),48 an idea very different from seeing the consecrated bread and 
wine of the Eucharist as a “sacrifice” by which people offer something to God 
during the Mass. For Luther, the Eucharist does not mean an offering but 
rather “God’s gracious gift.”49  
Luther and Zwingli did not reach agreement on their theological 
argument about Christ’s presence in the bread. John Calvin sought to find a 
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middle grounds between the two.50 
 
Calvin’s Eucharistic Theology on the Presence of Christ 
Relative to the Messianic Banquet 
 
In his Institution of Christian Religion,51 Calvin indicated that he saw the 
terms “bread” and “wine” as “signs,” but he used the term “sign” in a 
manner different from Zwingli’s use of “symbol.” Zwingli regarded the 
Eucharist as a symbol to help people contemplate the redemptive event of 
Christ on the cross.52 Calvin believed the bread and wine enabled the 
“believer’s feeding on the body and blood of Christ.”53 Calvin’s perspective 
may seem to be similar to Luther’s understanding of the presence of Christ in 
the bread and wine, but Calvin’s idea of the presence of Christ in the elements 
does not mean a “strictly local sense” of Christ’s body in comparison to 
Luther’s “ubiquitous presence” that is “in,” “with,” and “under” the 
eucharistic elements.54 Additionally, Calvin viewed the Eucharist as a 
“spiritual feast, at which Christ testifies that he himself is living bread (John 
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6:51), on which our souls feed, for a true and blessed immortality.”55 So, how 
does Calvin understand the relationship between Christ’s presence in the 
eucharistic elements and the Eucharist itself?  
Kilian McDonnell observes that Calvin’s interpretation of Christ’s 
presence in the Eucharist arises from a “Christological concern” of Christ as 
redeemer or mediator.56 Calvin places more emphasis on a theology dealing 
with salvation than he does on the glorious presence of Christ in the 
Eucharist.57 B. A. Gerrish also notes that Calvin’s understanding of the 
Christian gospel is based on the “centrality of Christ’s presence” as a 
“mediator” for reconciling the relationship between God and human beings 
who are failed or corrupted by sin because of Adam’s disobedience.58 For 
Calvin, the understanding of Christ’s real presence does not concentrate on 
the redemptive story of Christ in the past but rather on the “real presence of 
Christ in the here and now.” The theological idea of Christ’s presence means a 
“secret communion by which Christ for-us becomes Christ-in-us.” In other 
words, “Christ might become ours.”59 Gerrish also notes that the present-
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redemptive event of Christ for us is manifest in these words as vehicles in 
Calvin’s teaching: “faith,” “Spirit” and “word” (the Church’s “proclamation” 
such as a sermon).60 Christ is embraced by faith,61 and through faith, 
believers “put on Christ” or “are engrafted onto him,” but faith does not 
depend on any human endeavor. “Faith” comes from a “divine gift” by the 
“Spirit” and the “Spirit,” through the “word,” gives the “divine gift”; so 
“faith,” “Spirit” and “word” are indispensable factors in the communication 
between Christ and his followers.62 In light of this, the sacraments of baptism 
and the Eucharist, for Calvin, are not only “visible forms of the word,” but 
also present images of the promises of God made “graphically” to the 
believers’ eyes (this means that through the sacramental signs, believers can 
envision the spoken word in their hearts).63 Calvin, in his first edition of the 
Institutes of the Christian Religion (1536), noted that through the sacramental 
signs, God declares “his grace” to us, and presents us with “his good will” to 
sustain us in the “weakness of our faith.” Through these “outward signs,” 
believers can confirm and join in God’s promise, which is given by him.64 
Calvin, in his Short Treatise on the Holy Supper of Our Lord Jesus Christ (1540), 
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argues that because God wants to help us with our weak receptivity of his 
promise to us, God provides “visible signs” to his people by the spoken 
words of the Church’s preaching and doctrine.65 So, the sacraments as “visible 
forms of the word” can become the “vehicle of Christ’s communication” with 
us.66 For Calvin, it is the Eucharist as sacrament that feeds, withstands, and 
grows “our communion with Christ” following upon the word and baptism 
that have commenced us into that “communion with Christ.” Calvin believed 
the Eucharist pointed to the strengthening of that communion, and that it is a 
vehicle by which we may be further united with Christ until the “union” is 
made “perfect” in the Kingdom of Heaven.67  
With this understanding of Christ’s presence in Calvin’s interpretation of 
the Eucharist, Gerrish proposed several characteristics of Calvin’s 
understanding of the Eucharist,68 which are helpful in exposing Calvin’s 
eucharistic theology relative to the Messianic Banquet. 
First of all, the Eucharist is a “gift.”69 This understanding of “gift,” 
which underlies other aspects of Calvin’s eucharistic theology, is a different 
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interpretation of the relationship between God and human beings than is 
found in a Roman Catholic view whereby human beings offer something to 
God. In light of this, Calvin’s concept of “gift” seems to be similar to Luther’s 
interpretation of the Eucharist as “God’s gracious gift,”70 and this concept of 
“gift” means to be received by someone. Calvin saw the Eucharist as being 
received from God not being given to God (offering).71 On the other hand, 
this concept is a little different from Zwingli’s perspective on the Eucharist, 
which is that it is a memorial of the event of Christ dying on the cross for 
people’s sins. This is because Calvin insisted not only that the body and blood 
of Christ had already been sacrificed for us, but also that “He gives himself 
daily.”72 Calvin also emphasized the words “eating” or “partaking” more 
than “believing,” even though he agreed with other theologians that whoever 
believed by “faith” could partake of the body and blood of Christ.73 This is 
because, for Calvin, “faith” does not mean “to see Christ from a distance,” but 
instead to “embrace him.” Because Christ “unites Himself with us, He being 
our bread, and we His members,” so Calvin prefers the expression “to 
partake” of the bread and wine as the body and blood of Christ rather than 
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“eaten by believing.”74  
The “gift is given by Jesus Christ himself.”75 This means that when we 
partake of the Eucharist, we can receive both his divinity and his humanity, 
which means the “whole Christ.” So the Eucharist does not mean just to recall 
his redemptive story or only to accept his self-giving for the benefit of 
redemption, but also to partake of the whole Christ in the Eucharist.76 In light 
of this, Calvin did not agree with Zwingli’s contention that only the divine 
nature of Christ’s “spirituality” dwells in the Eucharist.77 This is because by 
dying on the cross, Christ accomplished his redemption for us; and his 
divinity, through the “channel of death (His flesh),” has joined with us so we 
may embrace the “whole Christ.”78 
Likewise, our salvation comes from the whole Christ—his divinity and 
his humanity. So if we alienate his humanity from the Eucharist, which is the 
whole Christ himself, our “communication” with his divinity cannot happen, 
because “where the humanity of Christ is, so is the divinity.”79 In light of this, 
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Calvin’s interpretation of Christ’s presence in the Eucharist seems to be 
similar to that of Luther’s “sacramental union” where Christ’s person is 
completely human and completely divine.80 Though Calvin’s interpretation 
of Christ’s presence as the whole Christ is similar to Luther’s perspective, 
Calvin rejected Luther’s idea of Christ’s presence being “ubiquitous.”81 
Calvin also does not try to explain “how” Christ is present in the Eucharist, 
but rather focuses on “what” is present in the Eucharist.82  
To illustrate this argument, Calvin, in his Commentary on 1 Corinthians 
(1546), noted that the eucharistic symbols given by the Lord are not “empty” 
or “absent” of reality as are typical human symbols (for example, a statue)—
which cannot manifest the human reality of the thing they represent (for 
example, the person the statue represents). Instead, through the eucharistic 
symbols, a “reality” can be manifested and presented.83 In commenting on 
Corinthians 11:24, Calvin also noted that Christ did not give “empty 
representations” in the Last Supper since “Christ is not deceiver.”84 Through 
the divine and human natures of Christ in the Eucharist, “Christ does not 
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simply present to us the benefit of His death and resurrection, but the very 
body in which He suffered and rose again.”85 For Calvin, the eucharistic 
elements are to be seen as the living Christ on earth which then lead the 
faithful to partake of the bread and wine.86  
With respect to relationship between the signs (bread and wine) and the 
reality (presence of Christ), Calvin also disagreed with both the Roman 
Catholic Church and with Zwingli on what a “sign” is and the character of it. 
In the Roman Catholic transubstantiation, the sign becomes the thing it 
signifies (bread becomes body)—the very symbolic nature of the sign is 
destroyed and the “distinction” between the two ceases to exist. 87 For 
Zwingli, the body of Christ is not in the Eucharist so the relationship between 
the sign and the reality are “separate”—again the symbolic aspect between 
the two does not exist. For Calvin, however, both must be true of the sign and 
its counterpart in reality: “distinction without separation”—the ancient 
Christological formula.88  
Unlike Luther, Calvin found it made more sense to think of the phrase 
“This is my body” in terms of metonymy: the word “bread” is used to refer to 
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the thing it is intended to suggest,89 in this case “This is my body,” or Christ’s 
body. He felt the relationship between the word and the phrase to be more 
strong than in a case of a synecdoche: in which a part, in this case “bread,” is 
but a part of something bigger or maybe even the whole,90 in this case the 
phrase “This is my body” or Christ’s body and what it represents. Here, for 
Calvin, the relationship between the word and the phrase did not seem as 
strong. He thought of the “bread” and Christ’s saying, “This is my body” 
more like “bread” was a reflection of “This is my body,” similar but 
different.91 Likewise, in the phrase “this is my body” during the Last Supper, 
the symbol is in a different category from general or typical symbols because 
the Eucharist is a sacrament manifesting reality through its signs.92 So, Calvin 
approached the words, “This is my body,” in the Institution Narrative from a 
“sacramental” perspective, while Luther “literally” interpreted “is” in the 
phrase as “become.”93 For Calvin, though the bread and wine of the Eucharist 
are “signs” and “guarantees” of a “present reality” (the whole Christ), that 
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reality is not confined in the spatial sense like Luther’s understanding of 
Christ omnipresence “in” or “under” the eucharistic elements.94  
Calvin denied neither the real presence of Christ nor the signs of 
Christ’s whole divinity and humanity in the eucharistic elements, but he 
rejected the Lutheran and Roman Catholic need to explain the presence of 
Christ because he saw it as dogmatic fact.95 So, Calvin used the image of a 
“mirror” to represent Christ’s presence in the Eucharist. He viewed the 
Eucharist as a “mirror” given to us by God to manifest not only the crucified 
Christ for our sins but also to anticipate Christ’s resurrection as his promise to 
restore “immortality” in the Kingdom of God. 96 
Given this, Calvin saw Christ as present in the sacrament of the Eucharist 
in its “totality,” not in one part or another.97 However, Calvin did not accept 
the omnipresence of Christ in the Eucharist; instead, he believed Christ to be 
contained in the Kingdom of Heaven until final judgment.98 How can this 
incompatibility exist? How could Calvin believe that Christ was present in the 
Eucharist in his “totality”99 and yet not accept him as omnipresent? 
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This can happen because of the operation of the Holy Spirit: the gift of 
Christ in the sacrament of the Eucharist comes from the Holy Spirit and not 
from his being physically present in one element or another, or by virtue of a 
sign or by virtue of reality.100 Given its power relative to the Eucharist, the 
Holy Spirit does not need to change the location of Christ and his position in 
relation to the bread and wine.101 Calvin argued that it is the Holy Spirit that 
brings about the real communion with the flesh and blood of Jesus Christ in 
the Lord’s Supper.102  
Calvin believed, as he discussed in the 1536 edition of the Institutes, that 
just as bread is a healthy way to feed people’s physical bodies, so Christ’s 
body (“for My flesh is true food, and My blood is true drink” in John 6:55) 
was meant to preserve, sustain, and feed human beings’ souls.103 So, for 
Calvin, the Lord’s Supper was thought of as a “genuine feast,” a “holy 
banquet.” When people partake of the “holy banquet,” they can remember the 
bread and wine which Christ continues to feed them.104 The development of 
the idea of the holy banquet continues through Calvin’s writings, and his idea 
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of the “banquet” is a different interpretation of the Eucharist from Roman 
Catholic idea of transubstantiation. This is because, as Calvin noted in “The 
True Method of Giving Peace, and of Reforming the Church” (1549), the 
purpose of the Eucharist as the “holy banquet” was to lift up us to heaven by 
the Holy Spirit. “Christ invites us to himself.”105 How does Christ invite to us 
to his holy banquet? Calvin used the image of Christ reaching out his “hands” 
for us to ascend to heaven; and by doing so, gives a “ladder” to help us climb 
up to the holy banquet in the Kingdom of God. Because of our weaknesses, 
we cannot climb up to his holy banquet without his help.106  
Though Calvin highlighted the idea of the holy banquet and the 
eucharistic participants’ eyes focused upon the ascended Christ in God’s 
heavenly realm, Calvin, especially in his Commentary on Acts (1552), tried to 
connect both the “downward thrust of the Supper” (to represent for us 
Christ’s body and blood in the Eucharist) and the “upward dynamic of the 
Supper” (to assist us to raise up to the holy banquet).107 In Calvin’s 
interpretation of Stephen’s sermon in Acts 7:49, he said that when Jews saw 
their tabernacle, which represents a perfect example of heaven’s worship, 
their minds and hearts could be lifted up from the tabernacle as a sign of 
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God’s presence on earth to God’s reality in the Kingdom of Heaven. In this 
way, through the sacrament of the Eucharist, God comes to the faithful in 
order to raise their minds and hearts up to the holy banquet.108 With respect 
to Calvin’s idea of the holy banquet, Philip Butin notes that Calvin’s 
“positive” and “upward” eucharistic theology of the Holy Spirit (lifting the 
believers’ hearts up to heaven by the Holy Spirit) describes the “true 
humanity” of Christ—he humbly descends in the visible elements (bread and 
wine) and also ascends into the Kingdom of God—rather than minimizing 
Christ’s humanity.109 For Calvin, the sign is given by Christ, and the 
eucharistic sign is a “ladder” or “vehicle” that could help people, despite their 
weakness, to ascend to the “reality” of the Kingdom of God.110  
In this regard, Gerrish views Calvin’s interpretation of the signs in the 
Eucharist as “symbolic instrumentalism,” without which Calvin’s eucharistic 
doctrine cannot be understood.111 Indeed, Calvin himself, in his “Short 
Treatise on the Holy Supper of Our Lord Jesus Christ,” mentioned the bread 
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and wine as “instruments by which the Lord distributes his body and blood 
to the faithful.112 With respect to instrumental language, McDonnell notes 
that Calvin, in effect, safeguards the idea that God is the supreme ruler by 
adamantly asserting that the sacraments themselves are not inherently the 
causality of the sacrament, even if they could be secondly causes; that the only 
reason bread and wine nourish us is because God decided they would and 
made them nourishing by his powers, by way of the Holy Spirit. God chose 
the instruments (the bread and the wine), gave them their power, and remains 
autonomous from them.113 
Calvin viewed the sacramental elements as the eucharistic instrument 
but believed they had value so did not ignore them: he wanted to show 
people that the bread and wine were given by God as a gift. He described 
them as a “mirror” and a “ladder”: a mirror reflecting Christ “crucified to 
take away our faults and offences, and raised again to deliver us from 
corruption and death, restoring us to a celestial immortality”;114 and a ladder 
to help our hearts and minds to lift up the reality115 of the Kingdom of God. 
The concept of “lifting our hearts and minds up to reality” could lead Calvin 
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to use the Sursum Corda116 to express his theological idea,“Let us lift up our 
hearts,” in his eucharistic texts.117 Calvin’s theology might help the faithful 
not only to encounter the “living Christ” in their gathering but also to 
encounter him in the images of the mirror and the ladder as a way to 
anticipate their Messianic Banquet when they participate in their present-day 
Eucharist. 
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CHAPTER FOUR 
 
 
KOREAN PRESBYTERIAN  
CHRISTIANITY’S THOUGHTS 
ON THE MESSIANIC BANQUET 
 
 
From the previous chapters, a close relationship between the Eucharist 
and the Messianic Banquet is found in early Christian documents from the 
first to fourth centuries. For example, the fourth-century mystagogical authors 
helped the newly baptized and participants of the Eucharist to use their “eye 
of faith,” which was given by their baptism, to envision the “divine presence” 
in the bread and wine in a way that their “bodily eye” could not see.1 In the 
sixteenth century, Calvin’s understanding of the Eucharist started from the 
assurance of the presence of Christ in the Eucharist, but his theology did not 
focus on the issue of how to explain the presence of Christ in the bread and 
wine, but rather, through the instruments or elements, to lead people to 
encounter “Christ” in the Kingdom of God.2 Those early and Reformation 
Christian concepts might help Korean Presbyterians in the twenty-first 
century recover the image of the Messianic Banquet in the Eucharist. 
Moreover, there also are several other sources to draw upon to restore the 
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images and theological ideas of the Messianic Banquet. How could they apply 
those ideas to Korean Presbyterian Christianity? In other words, what factors 
help people to encounter the heavenly Christ when they partake of the bread 
and wine? Before answering this question, we need to address another 
question: Why is the Eucharist not vital in the Korean Presbyterian Church? 
To answer this question, there is a need to examine the factors that influenced 
early Korean Presbyterian worship.  
 
Background of Early Korean Presbyterian Worship 
 
Western missionaries arrived in Korea (called the Chosen dynasty at that 
time) in 1885,3 and that year celebrated the first Lord’s Supper on November 
11.4 The first Presbyterian Lord’s Supper was celebrated in American 
missionary Horace Grant Underwood’s home on Christmas Day, 1887. Since 
then, the Korean Church has administered the Supper two or four times a 
year.5 Most missionaries (especially American), experienced a “Puritanism” 
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and a “Revivalism” which had comes from the two “Great Awakening 
movements” in North America in the eighteenth and nineteenth centuries, 
respectively. Those movements had similar features: they were “evangelical,” 
“emotionally intense,” “individualistic,” and “anti-intellectual.” Also, they 
were characterized by strong pietism.6 Their influence bequeathed a legacy: a 
“week of prayer,” during which the forefathers of today’s Korean Church 
prayed fervently. The first Korean Church was instituted in 1887. It kept the 
“week of prayer,” which acted as a stimulant, leading to further growth of the 
Korean Church.7 However, that growth did not help the development of 
liturgy in the early Korean Christianity. This is because many Western 
missionaries (especially those from North America) preferred a simple form 
of worship.8  
Around the same time, “frontier” or “revival” worship was also 
introduced into the Korean Church. “Frontier” worship, for which people 
gathered in a “camp meeting” to worship, came from the Great Awakening 
movements during America’s frontier period, and was designed to entice 
proselytes. Its structure of worship comprised three simple parts: (1) praise, 
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song, and prayer; (2) a sermon; and (3) a “harvest of new converts.”9 James F. 
White viewed the emergence of “frontier worship” as a reaction to a common 
problem: at that time in America it was difficult for pastors to minister to 
people who were dispersed over wide settlement areas. So, they occasionally 
gathered on one place (camp meeting), and the gathering celebrated the 
Eucharist, with new converts baptized at the ending of the worship meeting.10 
This structure of worship was brought to the Korean Church by missionaries 
who were affected by the so-called frontier worship. It was suited to the 
mission in Korea, and it had a lasting impact on Korean Christian worship.11 
Another factor that deeply affected the early Korean Church’s worship 
was the “Nevius Method,” which was brought to Korea by Chinese 
missionary John L. Nevius. With respect to the mission method, the “Nevius 
principles” are often named as the “three-self principles”: (1) The church 
should manage itself without help from outside, this is called “self-
government”; (2) the church should not get financial assistance, this is called 
“self-support”; and (3) the church should do evangelization for itself, this is 
called “self-propagation.”12 Through the Nevius method, missionary John 
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Nevius aimed to have native people as leaders of their church.13 The Method 
fascinated missionaries in Korea. Jung Young Lee contends that one of the 
reasons was the fragile “political condition” in Korea. Missionaries saw that 
the Nevius Method’s idea of “self-support,” “self-propagation,” and “self-
government” could benefit the Korean Church and help it survive when it 
was faced with no protection by America, given America’s “hands-off” policy 
in the face of Japanese annexation.14  
In order to spread his mission technique, Nevius published a Manual for 
Enquirers. He wanted to provide native leaders and assistants with a tool to 
help them preside or lead their congregations. He also wanted to help the 
enquirers themselves.15 One aspect of the Manual for Enquirers was to 
emphasize “Bible Study” rather than public preaching by pastors.16 The Bible 
study, which was translated into Korean, not only provided the 
disadvantaged (the poor and the uneducated) an opportunity to learn how to 
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read and write, but also gradually generated trained laity leaders in the 
Korean Church.17 Because of the lack of trained Korean ministers in the early 
Korean Church, the Manual for Enquirers was welcomed by the early 
missionaries who ministered to their many believers. Early missionaries made 
a tour of each region of the Church only twice a year,18 so the churches 
needed a simple structure of worship that the laity could lead themselves 
without missionaries or pastors.19 Also, the newly-converted Christians 
needed a suitable simple structure of worship rather than a complicated order 
of liturgy. This is because Nevius viewed the converted people in the mission 
field as immature (undeveloped) Christians.20  
As noted, the Manual was devised for the laity without pastors or a 
specific leader of worship. It included a variety of sections, including a brief 
explanation of Bible passages on the sacraments as well as hymns.21 Its 
worship order had a “simplified structure of worship” (1895) as below: 
(1) Hymn Singing 
(2) Prayer  
(3) Scripture reading  
(4) Prayers of the congregation (one or two among the congregation may pray) 
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(5) Hymn Singing  
(6) Teaching from the Bible  
(7) Prayer  
(8) Offering  
(9) Hymn singing22 
 
Because there were so few missionaries or pastors to celebrate the Eucharist, it 
was rarely celebrated—only when a missionary toured the region, usually just 
two times a year.23 The tradition could be why, still today, the Korean Church 
rarely celebrates the Eucharist.  
When The Presbyterian Church of Korea began to produce Korean 
pastors (1907), the worship of the Church gradually became more complex, 
because of the newly-trained ordained ministers. The new ministers felt the 
necessity of a more fully developed order of worship.24 Some missionaries 
also agreed with the need for a new, more organized form of liturgy for 
Korean Christians because the simple structure of worship was intended as a 
temporary solution in the early mission field and the Korean Church had been 
gradually growing. The new, more organized order of worship resulted in 
several Korean Presbyterian Church liturgical documents.25  
Most Korean ministers, however, did not follow the instructions or 
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guidelines of those documents but instead kept using the liturgies that had 
been influenced by frontier worship or the revival movement, or by Nevius’s 
“simplified structure of worship.” This is because the liturgy of the Korean 
Church was already familiar to the ministers and the congregations. In other 
words, the missionary liturgy had already taken hold in Korean Presbyterian 
worship.26 Also, because of the missionaries’ biblical teachings, most Korean 
Christians in the nineteenth century viewed Jesus Christ in the Last Supper as 
the fulfillment of the Passover lamb from the Old Testament—for the 
atonement of people’s sins.27 However, there were some limited changes 
made to the order of worship. A benediction was added; and the section on 
Bible study became more focused on preaching because there were now 
native pastors in the Korean Presbyterian Church. The Sunday worship of the 
Saemunan Presbyterian Church (1935) maintained the simplified structure of 
worship from the late 1800’s,28 as below: 
(1) Invitation to Worship 
(2) Hymn singings  
(3) Prayer 
(4) Scripture reading 
(5) Hymn Singing (Choir) 
(6) Preaching 
(7) Prayer 
(8) Offering and Prayer 
(9) Announcement  
(10) Hymn singing 
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(11) Benediction.29  
 
This structure had a lasting effect on the shape of the Korean 
Presbyterian Church’s worship until the early 1980s.30 Given this background 
and especially the mission context, most Korean Presbyterian worship 
emphasizes the spoken word—preaching, prayer meeting, and Bible study 
rather than the Lord’s Supper. Most churches still, as in missionary days, 
celebrate the Lord’s Supper just two or four times a year.31  
Additionally, most Western missionaries rejected the indigenous 
materials, rituals, and shamanistic beliefs of the Korean people. This was 
because evangelical missionaries interpreted them as idol or demon worship, 
which operated in opposition to Christian beliefs.32 This missionary critique 
influenced early Korean Protestant Christian leaders, which led them to 
interpret the then-existing political situation, poverty, and disease in Korea as 
God’s punishment for Korea’s traditional idol worship.33 In addition, it was 
typical practice for missionaries who went overseas in the late 1800 and 1900s 
to maintain their own cultural background in the Christianity they spread 
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without regard to the culture into which they were introducing that 
Christianity. This meant that foreign Christianity was introduced into Korea 
without any change at all to accommodate to Korean society, culture or 
religious beliefs.34 Thus eucharistic practice in Korea has been and remains 
westernized.35 Given this background, identifying a point of contact between 
the Messianic Banquet and the Eucharist in Korean Presbyterianism is 
difficult to find. There is need to study the indigenous factors in Korea to 
attempt to discover points of contacts between the ideas and images of the 
Messianic Banquet and the Korean Presbyterian Eucharist. One indigenous 
factor is the term for God, Hanǎnim, which is part of a “living language” in 
Korean religious soil.36 
 
Hanǎnim in Korean Christianity  
with Relation to the Messianic Banquet 
 
The introduction of the Christian notion of monotheism to Korea was 
not easy for the missionaries because at that time the Korea religious tradition 
was composed of three main belief systems: Confucianism, which contributes 
to the ethical system and social structure of Korea; shamanism (animistic 
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worship), which focuses on healing, exorcism and blessing; and Buddhism, 
which teaches people benevolence and contemplation.37 The three belief 
systems do not operate independently, but instead are used together, mixing 
features from all three.38 In early Korean Christianity, missionary George 
Heber Jones recognizes that the three belief systems were intermixed in 
Korean life.39 Given this background, Christianity’s concept of a 
“monotheistic God” was difficult for Koreans to accept,40 a difficulty that led 
the missionaries to look for a suitable vernacular term both familiar to 
Koreans (Hanǎnim) and meaningful to Christians (God). 
 To find a proper term for God, some missionaries focused on studying 
Koreans’ viewpoints on gods in the existing traditional and historical Korean 
belief systems and religions.41 While investigating the Korean birth myth, the 
Tan’gun, they encountered the god Hanǎnim, who embodies ancient 
monotheism and shamanism.42 For missionaries, the term Hanǎnim first used 
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an indigenous Hanǎnim as Hanǔnim (Heavenly Lord) and its meaning was 
reworked (“One Great One”) to the monotheistic Hanǎnim.43 This is because 
Hanǎnim has two meanings for Koreans—one literal and one symbolic. Hanul 
in Korean is, literally, “sky.” From a symbolic perspective, Hanul (or Han) 
means “one” in number, or possibly “wholeness,” “great,” “big,” and 
“light.”44 Korean people identify themselves as Han-minjok (Han-national 
people) and Korea as Han-guk (Han-nation).45 As a result, Koreans see 
themselves as “those who have faith in Hanǎnim.” That is, for Koreans, 
Hanǎnim is the personification of Han. It is a concept similar to the Western 
missionaries’ “God.”46  
The basis for the term Hanǎnim as the monotheistic notion of 
Christianity’s God in Korean came from ancient Korean religious history in 
the Tan’gun myth. The myth47 starts in a Heaven-like world and ends with 
                                                                                                                         
 
43
 Ibid,. 49. 
 
44
 Kyoung Jae Kim, Christianity and the Encounter of Asian Religions: Method of Correlation, 
Fusion of Horizons, and Paradigm Shifts in the Korean Grafting Process (Zoetermeer: Uitgeverigi 
Boekencentrum, 1994), 62-63. 
 
45
 Yo Han Bae, “The Divine-Human Relationship in Korean Religious Tradition: The Presence 
and Transformation of the Themes From the Tan Gun Myth in the Chosŏn Chujahak Tradition and 
Korean Protestant Christianity” (ThD diss., Boston University, 2007), 138. 
 
46
 Kim, Christianity and the Encounter of Asian Religions, 63-64. 
 
47
 “The Old Record notes that in olden times Hwan in’s stepson, Hwan ung, wished to descend 
from heaven and live in the world of man. Guessing his son’s desire, Hwan in surveyed the three 
highest mountains and found Mount...the most suitable place for his son to settle to help mankind. 
Therefore he gave Hwan ung three heavenly seals and allowed him to rule over the people. Hwan ung 
descended with three thousand followers…and he called this place the City of God… Leading the Earl 
of Wind, the Master of Rain, and the Master of Clouds, he took charge of some three hundred and sixty 
areas of responsibility, including agriculture, allotted life spans, illness, punishment and good and evil 
and he brought culture to his people” (Peter H. Lee, ed., Anthology of Korean Literature: From Early 
88 
 
 
 
the creation of the “Divine City” of Sin-si on Earth.48 After Hwan ung arrived 
in the “Divine City,” a tiger and a bear prayed to Hwan ung because they 
wanted to be incarnated human beings. One of the two—the bear—
successfully incarnated into a woman (Wung nui). When she prayed a long 
time to be married and give birth to a child, Hwan ung changed himself into a 
human for a moment, and he married the woman who was reincarnated from 
a bear, and the woman gave birth to a son, Tan’ gun, who was known as the 
progenitor of the Korean people.49 Some Protestant missionaries used the 
Korean trinity—Hwan in as Heaven God, Hawn ung as Spirit, Tan’gun as God-
man—to explain the Christian Trinity to Koreans. The incarnated god-man 
Tan’gun first taught people how to worship Hanǎnim,50 which was possible 
because the Korean people believed that their ancestors starting with Tan’gun 
had worshiped Hanǎnim. This made it easier for Koreans to make the 
connection between “Hanǎnim” and “God.”51 Notwithstanding that, it must 
be made clear that the Hanǎnim trinity and the Christian Trinity are not the 
same; nonetheless, the Hanǎnim trinity symbol could be used to facilitate the 
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Korean Christians’ understanding of the Christian Trinity.52 
Before Christianity was spread by the missionaries, through the 
dialogue between Hanǎnim and his son in the myth of Tan’gun, the Korean 
people had already experienced the concept of heaven as a “divine reality.”53 
It meant that Koreans were so comfortable with the idea of heaven so that 
when the missionaries talked about the Christian heaven, Koreans could 
relate it.54 H. B. Hulbert observes that, to the Korean people, Hanǎnim meant 
“heavenly (sky) master,” who was the “Supreme Ruler of the universe,” and 
that this was similar to the God Protestant missionaries described from the 
Old Testament.55 The notion of heaven is also found in the Korean language. 
For example, people generally, including Christians, are not comfortable 
using the word “die” (jukda), but use instead use “go back to” or “return to” 
(doragasida) when a person dies (similar to “passed away” or “passed” in 
English).56 In Christian funeral services, Korean Christians usually use “go 
back to” or “return to” (doragasida) to express “calling to heaven” (召天)57 
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when a person died.58  
The Korean people had already perceived the notion of heaven; in the 
myth of Tan’gun, Hanǎnim and Tan’gun in heaven, did not discuss the 
beginning of the world on Earth (or nation), or past-lives or after-lives. The 
genesis of the Korean nation happened only after all else had been created; so, 
once everything had been created, Tan’gun was born on Earth to help build 
Korea.59 In the story of Tan’gun, Hwan ung, a divine being, wished to 
“pursue” life as a human on Earth. This demonstrates that the Korean focus 
was on the “human world” and not the “divine world.” It meant the Korean 
people had a mindset of heaven as “this worldly.”60 The “this worldly” idea 
led some Korean churches to focus on the earthly blessings that are 
fundamental to the shamanistic culture.61 When missionaries arrived in Korea, 
Koreans believed in “immortality.”62 Christianity arrived and emphasized 
that immortality means one is not “snuffed out by death” but is instead 
assured of continual existence, eternal life. Christianity brought to Korea the 
understanding of eternal life through the Gospel, which comes through 
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Christ’s resurrection from the dead.63 Given this background, the notion of 
“heaven” in Hanǎnim could help Korean Christians to embrace the concept of 
“heaven” in Christianity.  
Presbyterian missionary Charles Allen Clark noted that Hanǎnim is a 
unique expression for “the head of all the spirit host stands this one.” The 
“hanal (hanul)” part of Hanǎnim can be translated into “blue sky” and the 
other part “nim” means “honorific,” so “Hanǎnim” meant “honorable 
heavens.”64 George Jones explained that Hanǎnim was a spirit personality 
unrelated to either Confucianism or Buddhism and separate even from 
Korean animistic beliefs, even though Koreans seemed to embrace both 
idolatry and polytheism.65 This was because the Korean people did not 
idolize “Hanǎnim.” For the missionaries, the term Hanǎnim as a native 
religious thought was thus a useful term to explain the notion of monotheism 
in Christianity to the Korean people.66 Also, the Hebrew names for God—
“El,””Elohim,” “El Shaddai,” and “Yahweh”—all interpreted well as Hanǎnim 
whom Korean people have experienced in their lives.67 By using Hanǎnim as a 
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contact point with respect to “God” between Koreans and Christianity, 
Western missionaries enhanced Korean religious or spiritual thinking by 
helping them, through the Bible, embrace Christ, especially as savior. The 
missionaries expanded the Korean people’s idea of God to be omnipresent 
and all-knowing, a protector, guide, and ruler of the universe. They also 
introduced Koreans to the idea of God being a savior.68  
Above all, the relationship between God and human beings began with 
“love.” As seen in the myth of Tan’gun, the son of Hanǎnim descended to earth 
to help people.69 Koreans call the concept of helping people the “ideal of 
benefiting of all people” (弘益人間).70 This concept could lead the Korean 
people to pray fervently to Hanǎnim when they met difficulty and suffering in 
their lives. Sung-wook Hong comments that in the Korean story, Hanǎnim is 
not seen as the “creator” but rather as the “sustainer.”71 As noted by 
missionaries, the existing concept of Hanǎnim in Korean belief systems 
increased the possibility of Koreans seeing Jesus Christ as savior. The strong 
belief of in a savior helped sustain Koreans and enable their resistance when 
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Japan attempted to annex Korea from 1910 to 1945.72 For Korean Christians, 
the monotheistic notion of Hanǎnim was also strong motivation to resist 
against Shintoism73 (which is the ancestral religion of Japan) because of its 
idol worship.74 During a visit to Korea in 1919 while the independence 
movement was underway, Mrs. Robertson Scott was deeply impressed by the 
resistance of Korean Christians.75 She witnessed the Korean people standing 
up to Japan’s material power with their spiritual power, and that the 
foundation of that spiritual power was their belief in Hanǎnim. She said: 
The Japanese have had no understanding of one God in the sense of an 
unseen central creative power. The Koreans have always worshipped 
Hanǎnim, a name which covers the idea of one supreme mind, one God.76  
 
She contended that the Japanese had no understanding of one God in the 
sense of an “unseen central creative power,” but that Koreans had it. In other 
words, Korean people could have the “faith” with which to see the unseen 
Hanǎnim God.77  
Edward Schillebeeckx, in his Christ the Sacrament of the Encounter with 
God, noted that “religion is above all a saving dialogue between man and the 
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living God.”78 As noted in Chapter Two, in the Pauline and Lucan texts of the 
Last Supper (1 Corinthian 11:24 and Luke 22:19), the term anamnesis does not 
mean solely to remember Christ’s Last Supper with Christ’s followers before 
his passion and death, but also more dynamically to lead believers to 
experience “the reality of Jesus himself present.”79 From the viewpoint of the 
encounter between Christ and his believers, the term Hanǎnim is an important 
point of contact between Christianity and Korean religious or spiritual life.80 
Because of this, early Western missionaries could compare and claim as 
parallel the Korean’s “God” in the form of Hanǎnim and Christianity’s “God” 
in the form of the incarnate Christ and say they were one and the same.81 In 
other words, the use of Hanǎnim, which had and has a vernacular sense for 
the Korean people, could help Korean Christians experience the living Christ 
in their Eucharist.  
Calvin believed the living Christ, through the power of the Holy Spirit, 
was present in the bread and wine of the Eucharist. He saw the living Christ 
as having been crucified to take away our sin. By his resurrection, he saved us 
from eternal death and damnation. The living Christ restores his followers to 
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eternal life.82 The Korean Presbyterian Church’s Constitution (Tonghap) also 
follows that thought of Calvin,83 but as discussed Chapters One and Four, the 
Korean Presbyterian Church’s Eucharist focuses on the death of Christ for 
redemption of our sin. That could lead eucharistic practice to emphasize 
Christ’s passion and death as being more important than the other meanings, 
e.g., Christ’s resurrection, and eternal life. To emphasize Christ’s passion in 
the Eucharist could give Korean Christians an opportunity deeply to 
contemplate Christ’s death for our salvation, but there are ideas and images of 
the Messianic Banquet that could also be put forward. Calvin saw the 
eucharistic bread and wine as gifts from God in the form of a “mirror” and 
“ladder.”84 As discussed in Chapter Three, Calvin used the Sursum Corda to 
show Christians how to raise their hearts to the Kingdom of Heaven. The goal 
for Calvin, in his theological concept of “Let us lift up our hearts,” was to 
show people that Christ is present in the Eucharist. When people partake of 
the eucharistic bread and wine, they encounter the living Christ. Calvin 
hoped his images of the mirror and the ladder could help Christians to 
envision Eucharist in the future, that is, the Messianic Banquet.  
In the Korean Protestant liturgical movement that began in 1980, one 
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important aspect was the emphasis of the Eucharist in Korean Presbyterian 
Sunday worship.85 On the Lord’s Day, the early Christian community 
regularly gathered to break the bread.86 Just as in the meeting on the road to 
Emmaus (Luke 24:13-35), those of the very early Christian communities who 
participated in the Eucharist experienced the risen Christ as both present to 
them and with them in the bread (vv. 24-31). The ancient community’s daily 
gathering continued the fellowship with Christ and continued until the every-
growing daily assemblies became unfeasible and thus for the majority of the 
community became a weekly Eucharist.87 As discussed Chapter Two, Sunday 
is so important in the life of the Christian church that testimonies to its 
celebration have survived in abundance. The day was called the eighth day, 
that is the beginning of another world.88 St. Augustine, in The City of God, 
noted that the eighth day became a sacred day by Christ’s resurrection; and on 
that day, Christians enjoy rest but also envision the world of heaven.89 In the 
Book of Common Worship (1997) of The Presbyterian Church of Korea 
(Tonghap), the rule for worship put an emphasis on the meaning of the Lord’s 
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Day, stressed both the service of the word (scripture reading, sermon) and the 
Eucharist, and indicated that the Eucharist should be regularly celebrated as 
part of Sunday worship.90 Chang-Bok Chung, a pioneer in the liturgical 
movement of Korean Protestant worship, contributed to the idea of 
introducing the Eucharist into the Sunday liturgy of the Korean Presbyterian 
Church through its Book of Common Worship (1997).91 So the Book of Common 
Worship served as an impetus to recover the meaning of the Lord’s Day and 
the Eucharist in the Korean Presbyterian Church.92 The restoration of Sunday 
worship that includes the Eucharist not only emphasizes the celebration of the 
Eucharist, which had been minimized in Korean Presbyterian worship for a 
long time, but also restores the image of, and refocuses on, the risen Christ in 
the Eucharist.  
The Book of Common Worship (2008) introduced Sunday worship, which 
included the Eucharist, according to the “Church year.”93 The important 
meaning of the Lord’s Day as the opportunity to witness to the risen Jesus 
Christ during the week, led early Christians to view the year as the 
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commemoration of the risen Christ.94 The overall church year took shape by 
the end of the fourth century.95 As it is known today, the church year includes:  
the four weeks of Advent that anticipate the first and second comings of 
Christ; Christmas Day and the Days after Christmas; the season of Epiphany 
that heralds the manifestation of Christ to the world; the forty days of Lent 
that commemorate Christ’s passion and death; the Day of Christ’s 
resurrection; the Easter Season that continues to celebrate Christ’s resurrection 
during fifty days and finishes on the “Day of Pentecost.” After Pentecost, the 
church goes through an “Ordinary Time” before cycling back to the Advent 
Season.96 Through the church year, Christians can deeply experience Christ’s 
salvation in their worship—an experience that does not just remember 
Christ’s passion and death, but instead all of Christ’s life events from birth, 
baptism, passion, death, resurrection to his second coming.97 Through the 
church year, “each time, the year, week, and day push us a bit deeper into our 
encounter with Christ.”98 With the respect to the Eucharist in the Korean 
Presbyterian Church (Tonghap), Seung-Joong Joo notes that if the Korean 
church celebrates the Eucharist according to the church year, Korean 
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Christians could have an opportunity to experience abundant meanings of the 
Eucharist beyond the focus on commemoration of Christ’s passion and 
death.99 Indeed, as Hung-Kil Chang attests, Christ’s death cannot exist alone 
as an event by itself, but rather includes the whole experience of Christ’s birth, 
death and resurrection.100 In light of this, the Book of Common Worship (2008) 
could give Korean Christians an opportunity to experience the living Christ in 
the Eucharist. This could happen with the celebration of the Eucharist 
according to both the Lord’s Day and the church year. 
Above all, Hanǎnim, which is the Korean people’s vernacular root for 
their spiritual and religious sense, might help Korean Christians to encounter 
the living Christ in his fullness—birth, passion, death, resurrection, and 
second coming. Though the term Hanǎnim comes from the Korean cultural 
Tan’ gun myth, it was instrumental in connecting the Korean traditional idea 
of God with the Christian idea of God. The early Western Christian 
missionaries accepted that the Korean Hanǎnim could be assimilated into the 
Christian God concept, and it was.101 According to Mircea Eliade, myth is 
“reality” rather than “fiction” or “fable” as often thought; and this “reality” 
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myth can be an irreproachable representation for all important human 
endeavors, giving substance and worth to the myth and to life. Myth also has 
the ability to help us see God and the sacredness of his actions.102 Sung-Deuk 
Oak noted that though the Korean Hanǎnim has “shamanistic syncretism” 
(earth blessing) and a “patriarchal image,” which could be problematic, its 
monotheistic Trinity could have a creative impact on Korean spirituality.103 
This is because the Korean people have the faith to see and believe in an 
unseen God by virtue of their long-standing monotheism and also because 
they did not make an idol of Hanǎnim. All of this might lead Korean 
Christians to accept better the concept of the Messianic Banquet. 
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CHAPTER FIVE 
 
CONSIDERATIONS OF THE MESSIANIC BANQUET  
IN CURRENT KOREAN PRESBYTERIAN  
EUCHARISTIC PRACTICE,  
PARTICULARLY IN THE CONTEXT  
OF SICKNESS AND NEAR DEATH 
 
“A serious illness creates a before and after that differ markedly from 
each other.” These words mean that “sick and dying” has the structure of a 
rite of passage.1 Anthropologist Arnold Van Gennep, in his examination of 
human ritual for life-event, saw it as a passage manifested in a three-stage 
process: stage one is leaving the existing “social group” and “identity,” which 
he calls “separation”; stage two is preparing or processing to enter the “new 
social group,” which he calls “transition”; and stage three, the last stage, is the 
entering into the “new social group” and “identity,” which he calls 
“reincorporation.”2 In the context of the church, to facilitate the needed 
attention and response, there are “occasional services” or “pastoral rites” 
available that can demonstrate the community’s loving care for its 
constituents on their life’s journey with its cycles and singular events, 
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including long-term and acute illnesses, and near-death illness.3  
With respect to a ministry of the sick and dying, Charles W. Gusmer 
notes that the church should maintain a balance of a pastoral ministry, a 
charismatic ministry and a sacramental ministry.4 There is a significant 
difference between charismatic healing and sacramental ministry (i.e., 
Eucharist for the sick): Christian sacramental ministry focuses on celebrating 
Christ’s passion, death, and resurrection—the Paschal mystery—in the life of 
the believer who is sick, while Christian charismatic healing generally puts 
emphasis on the recovery of health.5 In the Korean Protestant Church, which 
was affected by the Korean Pentecostal movement, charismatic ministry 
focuses on an individual rather than a communal recovery or healing, serving 
the individual’s body and soul.6 However, early Christian ministry to the sick 
seems to have been based on a close relationship with the whole community 
as discussed in the Epistle of James 5:16.7 The role of community carries an 
important part for a person who is suffering from an acute sickness or is near 
death. This is because sickness is not only an individual crisis, but also 
                                           
3
 White, Introduction to Christian Worship, 263. 
 
4
 Charles W. Gusmer, And You Visited Me: Sacramental Ministry to the Sick and the Dying 
(Collegeville, MN: The Liturgical Press, 1990), 166-167. 
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 Ibid., 167. 
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 Chung Soon Lee, “The Pentecostal Face of Korean Protestantism,” Asia Journal of Theology, 
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communal crisis in that it is a disconnection from others in the sick person’s 
community. Because of this disconnection, a sufferer could experience 
isolation from daily life—work, friends and the family, especially, when the 
sick one experiences a long stay in the hospital.8 James 5:16 reminds that we 
are already united with Christ in baptism, allowing the community, through a 
“mutual confession,” to pray in order to heal the mind and body of the person 
who is sick: “Therefore confess your sins to each other and pray for each other 
so that you may be healed.” Through the community’s confession and prayer, 
God’s love is manifest in the members of the community; and this love can 
heal the alienated relationship being experienced by the sick person and their 
community.9 In this regard, for this moment of passage which needs the 
caring of the Church community, the Eucharist could be useful to express the 
concerns of the Christian community to the person who is sick and dying.10  
This chapter uses the images and meanings of the Messianic 
Banquet, which were examined earlier, to discuss, in the context of sick 
and near-death passages, the existing Eucharist of the Sick in the Book of 
Common Worship (2008). The commentary section suggests the 
construction of a post-communion prayer that emphasizes the theme of 
the Messianic Banquet. 
                                           
8
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Analysis of Current Korean Presbyterian  
Eucharistic Rites for the Sick  
in the Book of Common Worship (2008) 
 
The Book of Common Worship (2008) provides two different eucharistic 
rites for the sick.11 In the Korean Presbyterian Church, care for the sick and 
dying is an important part of the ministry, but for a long time it has been 
dependent on a charismatic person or a prayer assembly for healing on a day 
other than Sunday. One of reasons is the movement of Pentecostalism that 
emphasizes the importance of personal experiences such as tongues, healing, 
and miracles by a charismatic person which has had far-reaching influences 
on the Korean Protestant Church.12 Departing from this older practice, both 
2008 eucharistic rites for the sick are based on and in Sunday worship. One is 
the Sunday worship with the Eucharist for the sick and the other is the 
visitation for the sick with the Eucharist. The first rite is celebrated during 
Sunday worship with Eucharist, and it is celebrated with the congregation in 
church.13 The second rite is an extension of the Sunday eucharistic 
gathering—a practice evident as early as the writings of Justin Martyr (as seen 
above)—that is celebrated for the sick person in a place other than the church 
building, and the basis for the rite is Sunday worship with Eucharist and the 
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 Book of Common Worship (2008), 206-214; 515-520. 
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 Lee, “The Pentecostal Face of Korean Protestantism,” 404. 
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church community.14 The Book of Common Worship also follows Justin Martyr’s 
tradition, so the Eucharist of the sick should be celebrated in the community , 
which means by members of the community representing the larger 
community at the bedside of the sick person.15 The rituals have a similar 
structure with relation to the eucharistic text. The analysis focuses on the 
eucharistic section of the rite because the aim of the analysis is to provide a 
foundation for the construction of a post-communion prayer that emphasizes 
the image of the Messianic Banquet.  
Both eucharistic rites for the sick in The Book of Common Worship follow 
the structure of an ordinary eucharistic rite, and have the Invitation to the 
Lord’s Table, the Words of Institution, Epiclesis, Breaking the Bread, the 
Imposition of Hands for Healing, Hymn, and Charge and Benediction:  
Eucharistic of the Sick (Visitation for the Sick) 
 
Invitation to the Lord’s Table-----------------------------------------------------------Pastor 
 Pastor: Our Lord is the bread of life and the bread of heaven for the suffering soul.  
Our Lord is the bubbling water of life for all eternity and is a haven  
of peace to the soul that thirsts for God.  
The Lord himself prepares a table for Name. 
 Congregation: Thank God for the bread of life. 
The Words of Institution---------John 6:47-57; 1Corinthians 11:24-25----------Pastor 
Epiclesis---------------------------------------------------------------------------------------Pastor 
God of grace, thank you for preparing the Eucharist for us. In this time,  
send the Holy Spirit upon the bread and wine, and may the breaking of the 
bread and sharing of the wine lead us deeply to communion with Christ’s body 
and blood. When we receive the body and blood of Christ, refresh our body and 
soul and correct the errors in our life. For the sick person, through the bread and 
wine, we ask the Lord’s peace in the person’s suffering of soul and body.  
In the name of Jesus, who suffered on the cross and rose from the dead. Amen. 
                                           
14
 Jasper and Cuming, Prayers of the Eucharist, 30. 
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 Book of Common Worship (2008), 515. 
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Breaking the Bread---------------------------------------Pastor, the sick and congregation 
The Imposition of Hands for Healing-------------------------------------------------Pastor 
Hymn----------------------(All the Way May Savior Leads Me)--------------------together 
Charge----------------------------------------------------------------------------------------Pastor 
Benediction----------------------------------------------------------------------------------Pastor.16 
 
The eucharistic rite is centered around the leadership of the pastor, but at 
the Invitation to the Lord’s Table, the pastor exchanges words with the 
congregation. The pastor’s words could be inspired by John 6:47-57 which 
is used in the Words of Institution. The beginning of the passage uses 
expressions such as “bread of life,” “heaven,” “water of life,” “eternity” 
and “haven of peace” that are suitable expressions for someone who is 
sick and dying. Unlike the Sunday worship with the Eucharist’s Words of 
Institution (the Last Supper’s texts: Matthew 26: 26-29; Mark 14:22-25; 
Luke 22:14-20; 1 Corinthians 11: 23-26),17 the eucharistic rites of the sick 
use John 6:47-57 with 1 Corinthians 11: 24-25.18 As discussed in Chapter 
Two, some scholars view the Johannine pericope as the Last Supper, but 
some scholars disagree. John apparently perceived a close relationship 
between Christ’s body and the eucharistic bread,19 but might not have 
viewed the Eucharist as a remembering Christ’s death and resurrection 
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 Ibid., 517-520. 
 
17
 Ibid., 36. 
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but rather as a giving of Christ’s own eternal life to his believers, who 
view the bread as Christ’s body (“I am the living bread that came down 
out of heaven; if anyone eats of this bread, he will live forever”).20 As 
discussed in Chapter Three, John Calvin also interpreted the text of John 
6:55 (“My flesh is true food, and My blood is true drink”) as bread and 
wine for a human being’s spiritual life and as food for the physical body. 
Given this background, the selection of the text of John 6 is quite 
appropriate for the sick who receive the bread and wine. The text could 
be a useful expression for the sick person in its suggestion of the 
restoration of health. When someone is dying, the text can also help the 
dying person and his family and friends by giving assurances of eternal 
life. The expression “flesh,” which indicates the body of Christ in the text 
of John 6, could lead the sick to experience the living Jesus Christ better 
than eucharistic texts, which use the expression “body.”21 After the 
reading of the Scripture passages, pastor briefly says, “This is my body 
which is for you; do this in remembrance of Me,” and then “This cup is 
the new covenant in My blood; do this, as often as you drink it, in 
remembrance of Me” (1 Corinthians 11:24-25). The pastor then prays 
about the presence of the Holy Spirit resting upon the bread and wine, 
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 LaVerdiere, The Eucharist in the New Testament and the Early Church, 113; and John 6:51. 
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 See “Second Century Patristic Perspectives” in Chapter Two above. 
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and the prayer also focuses on the sick person recovering the health of 
body and soul. In the Breaking of the Bread, the pastor and congregation 
first share with the sick and their family.22 After the Breaking the Bread, 
the pastor prays over the sick person for healing. The prayer text does not 
provide details, but the Eucharist for the Sick provides some biblical texts 
(Joshua 1:9; Psalms 46:10 and John 14:27) for the pastor to use. The texts 
convey themes of peace and encouragement for the sick and his/her 
family. Then the Eucharist of the Sick ends with a hymn,23 the Charge (1 
Thessalonians 5:16-18; 23-24) and a Benediction, which uses Numbers 
6:24-26.The last three sections (Hymn, Charge and Benediction) all focus 
on peace, protection, and blessings for the sick person. 
 
Commentary of the Messianic Banquet 
in the Korean Presbyterian  
Eucharistic Rites for the Sick 
 
As mentioned above, the ministry for the sick does not deal with an 
individual problem. In light of this, the eucharistic rituals for the sick in 
the Book of Common Worship (2008) begin to pay attention to the 
dimension of the community’s concerns. The biblical texts and the 
Imposition of Hands for Healing in the eucharistic rites also focus well on 
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 The Eucharist of the sick gives consideration to the dying who cannot receive the bread and 
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recovering and consolation for the sick person. If the existing Eucharist 
for the Sick were to emphasize the meanings and images of the Messianic 
Banquet as discussed in the previous chapters, it could provide a new 
standpoint for a sick and dying person and the person’s family and 
friends.  
As noted in Chapter Two, the fourth century mystagogical authors 
used “eye of faith,” etc., to explain to the newly baptized Christians how 
to experience the “divine presence” in the bread and wine. Calvin saw 
the Eucharist as a gift which is given by God to his followers. The 
Eucharist as a gift does not focus on the bread and wine, but rather leads 
people to raise their minds up from the Eucharist on earth to the “holy 
banquet” with a glorious Christ in the Kingdom of Heaven. Calvin 
described the image of Christ’s hands stretching out and of a ladder for 
helping us in our weakness to be lifted up to heaven. When participants 
partake of the eucharistic bread and wine and focus heavenward, they 
are led to anticipate the Messianic Banquet in the future even as they 
participate in the present in a foretaste of the meal with Christ. That 
experience means “not yet” and “already” as discussed in Chapter Two.  
Sickness can be a crisis for the person who is sick and dying. One’s 
ability to communicate with oneself is also impaired. Physically, the body 
is no longer connected to the spirit. The body becomes something for 
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caretakers to examine, test, manipulate, etc. Psychologically, life, for the 
sick person, becomes disconnected—present no longer relates to “past” 
or “future.”24  
In light of this, attention to the Messianic Banquet could provide the 
sick and dying person an opportunity to envision their resurrected self 
with the risen Christ in the Eucharist. In other words, through the 
Eucharist, the person who is sick and near death could encounter 
beforehand their recovering self. This is because the acutely sick person 
could experience a separation from himself as well as a separation from 
God.25 Additionally, “recovering” means to heal the whole body and the 
spirit of the sick and dying person. As noted in Chapter Two, Ignatius of 
Antioch wanted to show that “authentic salvation” is when both body 
and soul are recovered from death. This is possible for Ignatius (and us) 
because Ignatius calls Jesus Christ “one Physician who is possessed both 
of flesh and spirit.”  
The Messianic Banquet is meant to be opened to all people and to 
call them together into one Church in the Kingdom of Heaven. The image 
could help a sick or dying person who is experiencing a separation in 
their existing relationships with their own life and with others. This is 
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because the life of a person who is sick and near death is disrupted. This 
is most true when confined to a bed or in a hospital in isolation from their 
usual life, including their family, work, friend, etc, that make life worth 
living.26  
As discussed in Chapter Two, the phrase from the Last Supper “for 
the forgiveness of sins” with respect to the wine in Matthew’s Last 
Supper (26:28), could lead the sick and dying person to hear a declaration 
for the forgiveness of their sins, which will ultimately be heard at the last 
judgment in the Kingdom of Heaven.27 In the New Testament, the 
relationship between “sin” and “sickness” is found in the Greek word 
“astenein” that is used for both “to be sick” and “to be weak in faith.” 
With respect to recovering, the Greek word used is “sozein,” and it means 
both “to heal” and “to save.” 28 To the early Christian community, the 
healing of the sick meant both “healing of the body” and “forgiveness of 
sins.”29   
So the declaration of the forgiveness of sin during the Eucharist 
might provide a sick person an opportunity to restore the relationships 
with God and others when “sin” connotes “a vitiated state of human 
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nature in which the self is estranged from God.” This is because the 
sickness can be seen as a crisis in which one’s relationship with God is 
severed. A sick and dying person might ask questions to God that they 
normally would not raise—questions surrounding faith, life and death. 
For example, “What did I do wrong?” or “Why is God punishing me?”30 
Lizette Larson-Miller notes that the Christian concept of healing 
includes not only the physical cure but also an “holistic integration and 
restoration of relationship, both internal and external (self and others as 
well as God).”31 As shown, the Eucharist, which emphasized images and 
meanings of the Messianic Banquet (e.g., dying is not dying but rather a 
continuation of life, life is not finished; the meal of bread and wine could 
help people envision of a future for themselves, which could give them 
hope), could help people who are sick and near death and their family 
and friends. A post-communion prayer used in the existing Eucharist for 
the Sick could help to anchor these vital images and meanings. 
 
Construction of a Post-Communion Prayer 
The Post-Communion Prayer in The Book of Common Worship (2008) 
follows the participants’ partaking in the bread and wine of the Eucharist. 
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The prayer means to give thanksgiving to God for giving Christ’s body 
and blood to the participants.32 Calvin also gave thanks in his eucharistic 
rite (“Heavenly Father, we offer these eternal praise and thanks that thou 
hast granted so great a benefit to us poor sinners”).33 The Post-
Communion Prayer should echo the thanksgiving that is the essence of 
the eucharistic rite. Don E. Saliers indicates that thanksgiving 
theologically plays the role of remembering God’s marvelous deeds in 
Christ. The remembrance leads the participants of the Eucharist not only 
to remember the Last Supper with Jesus and his disciples as a past event 
but also gives a “foretaste” of the meal in the Kingdom of Heaven.34 The 
eucharistic rites in the Book of Common Worship (2008) include the Post-
Communion Prayer, but the eucharistic rituals for the sick do not. As 
noted above, the Post-Communion Prayer is placed between the Breaking 
of the Bread and the Imposition of Hands for Healing to emphasize the 
meanings and images of the Messianic Banquet. The prayer uses a 
responsive style to contrast with the eucharistic liturgy that centers 
around the leadership of the pastor. When the sick or dying person and 
the other participants pray and share the meaning of the Messianic 
Banquet together, a responsive style of prayer could console their hearts 
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better than a person praying alone. 
I chose to ground the Post-Communion Prayer in John 6:47-58 for 
several reasons. First, the biblical text is used in the existing eucharistic 
rituals for the sick, so the prayer keeps a thematic emphasis with the rest 
of the rite. Second, in the John 6 passage, the Eucharist is regarded as a 
gift that is given by Christ, and so well connects the Eucharist’s benefits—
eternal life and resurrection—for the sick and dying person who is 
suffering alienation as well as pain. When people partake of the bread 
and wine, they “already” participate in the Messianic Banquet. It means 
they could experience eternal life (“He who eats My flesh and My blood 
has eternal life” in John 6:54a) in the present Eucharist, and the 
experience could help them to anticipate their hoped-for resurrection in 
the Kingdom of God. The Post-Communion Prayer will use the images 
and meanings discussed above, and will also use Hanǎnim (God) in the 
address.  
Hanǎnim (God), who knows our weakness of soul and body,  
You gave the presence of your Son as a gift in the bread and wine 
that we partook with N who is suffering.  
Thank you for helping our weak minds to look forward to the meal 
with the glorious Christ in the Kingdom of Heaven from this 
earthly-bound Eucharist of our assembly here.  
Help ease our N’s suffering and limitation of soul and body so 
that N may participate in the eternal Banquet with your Son in 
glory.  
Your banquet calls all people from all over the world. And we all 
are thankful for that calling.  
Through the invitation for all people, we anticipate the Banquet 
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with your Son and N in the Kingdom of Heaven. 
You manifested your steadfast love by allowing your Son to 
endure the cross and by raising him from the dead for our 
salvation.  
Open N’s eye of faith despite suffering and sorrow that he/she 
may continue to encounter Christ in every Eucharist and in the 
days and hours that follow. 
May we give thanks and praise to you in every Eucharist until we 
banquet with you in the Kingdom of Heaven. All this we pray in 
the name of Jesus Christ, into whose death and resurrection we 
have been baptized, and in the power of the Holy Spirit, who helps 
us in our weakness to have faith, Amen. 
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CHAPTER SIX  
 
CONCLUSION  
 
“Eating and drinking are not only necessary to life, but also in human 
societies most commonly they are communal activities.”1 In this regard, this 
study has dealt with the Messianic Banquet—the theological, liturgical, and 
pastoral history and implications of the Eucharist, especially as they relate to 
sickness and death (or near death). To research the images and meanings of 
the Messianic Banquet in the Eucharist, the thesis started with the meanings 
of the Passover meal, which was the basis for the Last Supper. Throughout the 
study, it is noted that the meaning of the Passover meal (Seder) is not just to 
remember God’s mighty deeds in the past but also to anticipate or await God’s 
redemption in the future. The meaning of remembrance in the Passover meal 
was found in the words anamnesis and prolepsis in the texts of the Last Supper 
in the New Testament. As with the Jewish Passover meal, the Eucharist 
(especially Matthew’s Last Supper) includes the concept of forgiveness of sin 
for people who partake the bread and wine. That concept might emphasize 
the sense of sacrifice in the Eucharist, but the Eucharist also includes the 
anticipation of the Messianic Banquet with Christ and all his followers as 
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found in the texts of the Last Supper in the New Testament (especially “to 
proclaim the Lord’s death until he come” in 1 Corinthians 11:26 and “until it is 
fulfilled in the Kingdom of God” in Luke 22:16), and Didache 9 and 10 
(particularly the expression “Maranatha”). So, the Eucharist means a foretaste 
of the meal in the Kingdom of Heaven.  
The encounter of the risen Christ in the Eucharist is intended to connect 
the bread and wine with the heavenly bread and wine, and it is well 
documented in second-century patristic documents (e.g., Justin Martyr, 
Irenaeus of Lyon, and Ignatius of Antioch). The Sunday worship with the 
Eucharist (Justin Martyr’s First Apology 67.8) could emphasize the meaning of 
the risen Christ because Sunday is the day to witness the risen Christ. 
Additionally, for Justin Martyr, the Eucharist in the Sunday worship 
expanded the celebration to include sick persons who were absent from 
corporate worship. This Eucharist was the historical basis for the later 
Eucharist for the sick. In the third/fourth century, Apostolic Tradition provided 
a eucharistic prayer by which it may be understood liturgically that Christ is 
present in the bread and wine. Also the prayer includes the “eschatological 
plea” for all to meet together for the eucharistic meal with Christ in the 
Kingdom of Heaven. In the fourth century, mystagogical authors, using the 
notion of a “faithful eye” or the “eye of spirit,” tried to explain to the newly 
baptized and the rest of the congregation how to encounter Christ in the 
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Eucharist.   
Calvin did not focus on how to explain the presence of Christ in the 
bread and wine, but rather emphasized the presence of Christ in the Eucharist 
as a whole. Also, he saw the bread and wine as a sacramental vehicle to help 
believers to lift their weak minds up to the glorious Christ.   
The early Korean Protestant Church was deeply affected by the Western 
missionaries over one hundred years ago. The missionaries had a major 
influence on the building of the Korean Protestant Church (such as Bible 
study and devotional prayer meetings), but the liturgical development was 
slow. However, the missionaries found a point of contact in the vernacular 
monotheistic notion of God, Hanǎnim, in which the Korean people believed. 
The word Hanǎnim appeared to help Korean Protestant Christians embrace 
and emphasize the notion of the Christian God. That possibility of accepting 
the Christian God could also allow Korean Presbyterian Christians, by virtue 
of the Lord’s Day with the Eucharist in the Book of Common Worship (1997) and 
the church year that was adopted in the Book of Common Worship (2008), to 
embrace the images and meanings of the Messianic Banquet. 
The recovering of the image of the Messianic Banquet could provide 
Korean Presbyterian Christians an opportunity to experience the sacrament as 
mysterion as used in the New Testament (Mark 4:11).2 There, it is the secret 
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 White, Introduction to Christian Worship, 181. 
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thoughts of God for human salvation; and recognition of the salvific promises 
of God could help Korean Presbyterian Christians to experience the 
sacraments (especially the Eucharist) in a more deeply connect way which 
would allow them to truly feel and know the living Christ whose death and 
resurrection they celebrate and whose second coming they await. The sick 
and dying and their families and friends in particular could benefit from these 
deeper connections because they could encounter the living Christ in their 
suffering and sorrow.  
All of this raises the question of what might be found in further 
exploration of the relationships between and among the Messianic Banquet, 
John 6, and Christian theologians past and present that would further benefit 
everyone and especially those who are sick and dying. This is because the text 
of John 6 directly connects the bread and wine with the Messianic Banquet.  
With this study, though the Eucharist is a westernized Christian ritual, if we 
can find a contact point between the Korean culture and the Christian culture, 
I believe we could find a way to give a person who is sick and dying hope. 
And that point is the images and meanings of the Messianic Banquet. 
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